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ABSTRACT
"Khit-Pen" Theological Education Model:
A Methodology for Contextualizing Theological Education
in Thailand

This dissertation seeks to propose a new methodology for contextualizing
theological education for pastoral training in Thailand. It attempts to address
three concerns that form the background of the problem in this study. First is
concern for sustaining Thai pastors who are increasingly frustrated at being
unable to adequately and effectively relate the Word of God to the contemporary
needs and issues confronting the people in the church and in the community.
Second is concern for discovering relevant theological programs for pastoral
training to enable Thai pastors to counteract feelings of intellectual, spiritual, and
emotional exhaustion in ministry. Third is concern for preparing competent Thai
pastors to serve in the leadership roles to carry on the work of the ministry into
the new century.
Adapting Kowit Vorapipatana's nonformal adult education model of "KhitPen" learning, this study seeks to formulate a new "Khit-Pen" Theological
Education Model for leadership training that combines and integrates ideas from
theological and educational models worldwide. These models include: Wesleyan
Quadrilateral Model, Groome's model of "Shared Praxis in Praxis: The Five
Movements," Elmer's model for "Praxis Education," Pazmirio's "Five-Task"
model, Freire's model of "Problem-Posing," and Hiebert's Model of Critical

Contextualization. The nine-month experiment using the new model includes:
teaching two courses using the principles of the "Khit-Pen" Theological Education
Model in the classroom and in the curriculum design described in the catalogue
of the South East Asia Nazarene Bible College, interviews with 10 people in each
of four categories--Iocal church pastors, seminary and Bible school students,
seminary and Bible school professors, and lay Christians in the church, and
questionnaires surveying 170 people from the same four categories.
This study then proposes solutions for specific problem areas of the Thai
theological education and offers recommendations for the renewal of theological
education system in Thailand.
Finally, this study calls for a more comprehensive review of the task of
theological education in the country by asking some fundamental questions: Is
the church's current theological education system really adequate in providing
theological training for church leaders? What theological education system
should be used to train leaders for Thai churches today so that tomorrow's
church leaders will be effective in addressing issues and concerns confronting
the church in a changing world? What model of theological education will be
most beneficial and best fit leaders with various education background? How
can we envision a theological education system that is indigenous and effectively
will meet, and fit, the leadership needs of the Thai churches? These questions
will continue to remain important as we seek to bring renewal and reform to the
task of theological education in Thailand.
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CHAPTER 1
Introduction: Thailand's
Leadership Crisis and a Quest for Solutions

In 1983, Dr. Teera Jenpiriyaprayoon,1 a Thai pastor who is also a
theological educator, wrote a book entitled Vitee Haeng Kam Samg Pu Num
Kridsachak Tai or The Path of Leadership Training for the Thai Church. The

book has helped bring to attention one more time the need and the urgency of
the task of leadership training in Thailand. He began his writing by quoting an
ancient Chinese adage. It reads:
If a man wishes to plan for the next one year, let him grow rice; for after
a year he shall receive the harvest. If he wishes to plan for the next ten
years, let him grow trees; for the trees shall grow and produce fruit in due
course. But if he wishes to plan for the next many years, let him grow
(train) man; for even if he dies his life lives on. (1983:1)
This familiar proverb has since become one of the most oft-quoted
sayings among Christian leaders in Thailand, especially when it comes to the
important task of theological education in the country. Not only does the above
saying reveal that theological education for leadership training is a life-long,
ongoing commitment; it also indicates that if the growth of the church of Jesus
Christ is to be perpetuated from one generation to another, leadership training
must become a hallmark of the church.
There were two driving forces in this study. First was my own interest and
experiences in the area of theological education as a student and as a teacher.
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Second was the development of South East Asia Nazarene Bible College in
Thailand.
When I became a Christian in the summer of 1977 after graduating from
high school, I felt called to serve God in the pastoral and leadership training
ministries. Through the recommendations of the pastors and the missionaries, I
attended the Bangkok Bible College and Seminary, a non-denominational
theological institution, with great expectation and excitement to prepare myself
for the ministry God had called me to do. After two years at the Bible College I
became so frustrated because of the depressive, if not oppressive, nature of the
training that I decided to drop out from the school. The theological education I
once highly regarded as the most dynamic and exciting field of learning had now
become for me a lifeless regurgitation of meaningless information. Confused and
disappointed, I began to question my decision to study in the theological school.
I then decided to study accounting at the local commercial college in Bangkok
hoping to prepare myself for a bi-vocational, self-supporting church leader. My
three year experience at the vocational commercial college taught me a great
deal of the excitement of seeing the connection between learning accounting in
the classroom and practicing it in the workplace. I also enjoyed the freedom to
participate in the training process as most accounting professors would ask the
students to learn to form their own assumption and conclusion. I realized that
that was the missing ingredient in the theological training I previously
experienced in the Bible College. After the graduation from the commercial
college, I decided to enroll in the Southern Baptist Theological Seminary, a
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denominational theological institution , in Bangkok, to complete my pursuit of
theological education with an expectation to discover something different. Once
again I was very disappointed. After a year at the Southern Baptist school I
found no deviation in the way in which the theological education was undertaken.
I then returned to the Bangkok Bible College and Seminary for a final year of the
Bachelor of Theology degree program. In search of higher training in theological
education, I went to the Philippines to study the master of divinity program at the
Alliance Biblical Seminary, Manila. It was in and through this institution that I
began to catch a glimpse of excitement in pursuit of the theological training.
Through the life example of the faculty and the commitment to interactive, actionreflection, and lifelong values of learning, God began to reveal to me the new and
fresher meaning of learning. This was when my pursuit of interactive, actionreflection, ongoing, and lifelong education started.
My formal involvement with the task of theological education began at the
local church level as I concentrated on training lay Christians to serve in different
capacities in the church. Simultaneous with my enrollment in the Faculty of
Humanities at the Ramkhamhaeng University from 1989 to 1993 I was fully
involved in training Christian students to work as campus evangelists and
community volunteers. I also was involved in the training of seminary and Bible
school students at the Bangkok Bible College and Seminary and at the
Northeastern Bible College, Khon Khaen, Thailand. My experiences and
observations of the task of theological education in Thailand left me with
compelling questions that forced me to search for the answers. Therefore, I had
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some questions in mind as I studied at the E. Stanley Jones School of World
Mission and Evangelism. In pursuit of answers, I chose this topic and began
reading in theological education, particularly on the history of non-contextualized
theological education in Thailand, in preparing my dissertation proposal in 1997.
The main concern was for the renewal of the task of theological education in
Thailand. The purpose was to propose a new methodology for contextualizing
theological education.
A secondary concern was the development of the South East Asia
Nazarene Bible College that followed closely after the time I had chosen the
dissertation topic and began library research. Full description of the history of
the establishment of the South East Asia Nazarene Bible College appears in
Chapter 5. The development of my own dissertation project at the E. Stanley
Jones School of World Mission and Evangelism on the subject of theological
education for leadership training in Thailand emerged at the time when decisions
about establishing SEANBC in Thailand were being made. The formulation of
the "Khit-Pen" Theological Education Model, a new methodology for
contextualizing theological education in Thailand, came as a result of my
personal passion and interest in theological training. The term "Khit-Pen" literally
means "to think" or "to be able to think." It refers to a Thai indigenous model of
nonformal adult education developed by a Thai educator, Dr. Kowit
Vorapipatana, in the seventies. Full description of Vorapipatana's "Khit-Pen"
model appears in Chapter 3. The emergence was simultaneous and timely since
the Nazarene leaders were concerned about developing educational models for
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Thailand and the neighboring countries. The dissertation project presented them
with an option for indigenizing theological education. As Nazarene leaders
became aware of the development of the "Khit-Pen" Theological Education
Model, they were intrigued with the possibility of adapting the model.
In September 1995, Dr. Michael P McCarty, Southeast Asia Field Director
of the Church of the Nazarene, and Rev. W. Richard Knox, the Thailand District
Superintendent, submitted a proposal to the Asia-Pacific Regional Director, the
Director of the Division of World Mission, and the Commissioner of the
International Board of Education of the Church of the Nazarene. The proposal
was that a new entity, the South East Asia Nazarene Bible College, be
established. The design called for multi-level theological education in the
Wesleyan-Holiness tradition. The plan involved use of existing buildings in a
central location in Bangkok, and for extension centers to be created throughout
Southeast Asia. SEANBC would thus be able to utilize a variety of educational
approaches and tools, flexible scheduling, intensive classes, extension courses,
and multimedia instruction. Although use of a variety of approaches, centers,
and methods were made, the proposal was designed to provide a
standardization of curriculum and course requirements in the field and thereby
offer a quality standard Bachelor of Theology (degree program) throughout
Southeast Asia.
At the suggestion of Dr. Jerry Lambert, Commissioner of the International
Board of Education, a task force meeting was held in Bangkok in March 1996 to
develop a mission strategy for education. Participants in the meeting included
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Dr. Jerry Lambert, Dr. Roy Stultz, (then Theological Education Coordinator for
the World Mission Division), Dr. John Nielson, (then the Regional Education
Director for the Asia-Pacific Region), and Nazarene missionary personnel in
Thailand and Cambodia. The group spent three days working through the
philosophical assumptions, purpose and mission statements, budget proposals,
enrollment projections, and discussion of educational models for the new South
East Asia Nazarene Bible College. Finally, permission to begin SEANBC was
granted in May 1996.
In summer of 1996, two missionary representatives from the Southeast
Asia region traveled to Asbury Theological Seminary to visit me in order to study
and evaluate the "Khit-Pen" Theological Education Model. After a series of
meetings for prayer and consultation, the Nazarene leaders decided officially to
sponsor the development of the "Khit-Pen" Theological Education Model. The
Church of the Nazarene, by approval of the International Board of Education,
endorsed the adaptation of the "Khit-Pen" Theological Education Model as its
mission philosophy for theological education and leadership training in the
Southeast Asia region. Official recognition of the South East Asia Nazarene
Bible College was granted by the General Assembly of the Church of the
Nazarene in June 1997- My return to Thailand to experiment with the "Khit-Pen"
Theological Education Model not only coincided with the opening of the school; it
also helped shape the catalogue and curriculum development of the program.
Full-time bachelor's level classes were started in Bangkok in the latter part of
June 1997. A full schedule of bachelor's and certificate level courses for
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extension centers in northern Thailand, Mynmar, and Cambodia were also
implemented in 1997 and 1998.
South East Asia Nazarene Bible College operates under the general
supervision of the International Board of Education (lBOE) and the World Mission
Division of the Church of the Nazarene. SEANBC is applying for membership in
the Evangelical Fellowship of Thailand (EFT), the Thailand Association of
Theological Institutions (TATI), and the Asia Theological Association (ATA).
The endorsement of the Church of the Nazarene to adapt the new model
as its methodology for leadership training in the Southeast Asia region has paved
the way for implementing the "Khit-Pen" Theological Education Model
experiment. The affirmation of the denomination to appoint me as theological
education leader at the new school and an agreement to try the new model at
SEANBC in the first year have provided an ideal opportunity to try a new model.
Therefore, this opportunity came at the exact time for the field research of this
dissertation in June 1997 Throughout the dissertation two focuses were seen:
the dissertation research and the SEANBC's courses and school. Desire for
change and opportunity for change coincided in the development of the
dissertation and the establishment of a new school.
Concerns in Developing New Theological Education Program
Three concerns form the background of the problem in this study. These
are related and overlap to some degree.
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Concerns for Today's Thai Pastors
There is real concern for sustaining Christian pastors in ministry.
I have been frustrated in witnessing a growing number of Thai pastors who suffer
the consequences of being unable to relate the gospel message to the realities of
life confronting the people in the church and community in which they live. These
consequences for pastors seemed to include depression, aimlessness,
frustration, burnout, and the like. Many Thai pastors carry on the work of the
ministry in a way which has become for them routine, dull, and boring . The
feelings usually become evident after they have ministered for a few years in
their local congregations. Many begin to question "Am I the right person for the
job?" after discovering the difficulty of relating the truth of the gospel to the
prevailing issues, needs, and problems facing them from the contemporary
world. In recent interviews, I have learned that quite a number of church leaders
are asking that question: Am I the right person for the job? And many of those
can be found within my own church denomination.
In January 1998, as an Assistant District Superintendent, I received letters
from two of our Nazarene pastors who were asking to resign from the ministry.
They pointed out, having served for a few years, they found themselves
"exhausted" in their ability to deal with the enormous problems confronting the
church (Letters from Pastor Prajane Panantang and Pastor Jaran Muenkrai,
January 1998). The content of their letters reveal feelings of stress, uncertainty,
frustration, burnout, as well as inadequacy in carrying out the ministry.
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There are numerous Thai pastors, too, who feel intellectually drained and
spiritually exhausted after a period of time. I experienced firsthand this state of a
pastor's emotional and spiritual depletion when I served as a pastor of a small
congregation in Bangkok from 1988 to 1990. After serving one year in the
pastorate I found myself unable to think critically and creatively in ministering the
Word of God to the people in the church and in the community. I also learned
that many Thai pastors were experiencing similar frustration as they carried out
their pastoral responsibilities. They have lost not only the ability to think critically
and creatively in attempting to serve the people in the community, they also
seemed to have found little or no meaning and purpose in pastoral work. The
ministry, once highly esteemed as the most rewarding and fulfilling work, has
now become for them a somewhat mundane job. The way in which pastors carry
out the ministry is nothing less than reenacting an old and familiar script-something that is expected of them-with little or no enthusiasm or creativity.
Absence of earnestness and fervor in the ministry continues to take a toll on the
pastor's life and ministry. A pastor friend of mine who was interested in taking a
night class at SEANBC cried out to me with feelings of pain and despair in one of
our conversations. He said, "I have been working in this same church for 11
years. The church has not gotten any larger in its membership than it used to be
when 1first started . People come and go and only a few choose to remain in the
church. My frustration is that when new people begin to come to the church front
door the old people leave the church to other churches. 1have difficulty making
them stay. I realize that part of the reason for their departure has to do with the
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way I handle the church and the ministry. I don't really know what to do to make
the situation better!" (Conversation with Pastor Anan Danai, August, 1997).
Indeed, lack of clear purpose has created a paralyzing state of
disillusionment and discouragement in t,he lives and ministries of many Thai
pastors today. Because they feel inadequate and ineffective, not a few church
leaders have forsaken their calling of pastor-teacher to become professional
office workers in companies or organizations. Many of those choosing to remain,
however, transfer from one church pastorate to another, a common strategy by
which to continue on in the ministry. A pastor might do this simply to avoid being
viewed as a person who Mputs his hand to the plow and looks back" (Luke 9:62).
A recent survey conducted by the joint effort between the three mainline
Protestant churches in Thailand-the Thailand Baptist Church, the Presbyterian
Church, and the Evangelical Fellowship of Thailand--indicated that out of 2,152
Protestant congregations throughout Thailand only 1,796 churches are reported
to have pastors of their own. There are some 356 Thai churches that are without
pastors (Thailand Christian Directory 1997·122-125). However, not all of the
1,796 pastors are presently active in the church ministry since many have
declined to be in the pastoral role. As a matter of cultural courtesy, I suspect,
some congregations declined to remove the names and titles of their former
pastors from the church roll even though those leaders are no longer active in the
church ministry.
A similar frustration of being unable to relate the gospel message to the
problems of the people has also been the experience of a number of Western
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missionaries in Thailand and in other parts of the world . Among them is Charles
Kraft, an anthropologist and former missionary to Nigeria, who some years ago
found himself shocked when confronted with the issues raised by people in the
context in which he ministered. Instead of adequately providing answers to the
problems they were asking, he found himself "unequipped, limited, and narrow"
because his theological training had not prepared him to handle such problems
(1979:6-7). As a result, not only was he unable to address the issues of
people's lives, he increasingly felt betrayed by his own theological training since
he spent so much time providing answers to questions no one in the context was
even asking. In the end he came to recognize that "there was nothing in my
church background or theological training that would enable me to respond
effectively and adequately to those problems" (1979:8).
Descriptions of similar results in the context of different countries have led
me to ask: What causes feelings of depression and inadequacy in ministry? Are
such feelings actually due to external influences such as limited opportunity, poor
facilities, small congregations, low budgets, and the like? Or rather do these
feelings result from an internal problem and not a situational one? Whatever the
case, how might we help our church leaders to overcome the devastating state of
intellectual, spiritual, and emotional exhaustion that prevents them from being
effective agents for evangelism and stable church growth in Thailand?
Concerns for Finding New Pastoral Training Programs
A second issue of concern is discovery of relevant programs for pastoral
training. As I have indicated, the establishment of the South East Asia Nazarene
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Bible College (SEANBC) in Bangkok, Thailand early in 1996 opened up a new
opportunity for preparing church leaders through creation of a new theological
education program. The openness of the denomination to innovation and its
commitment to leadership training have provided an ideal setting for change in
the strategy to equip pastoral leadership in the country. In the consultation with
the SEANBC faculty on October 13-16, 1997 in Bangkok, Dr. Jerry Lambert, the
Commissioner of the International Board of Education of the Church of the
Nazarene (lBOE), endorsed a proposal developed by this writer to adapt an
indigenous model for training pastors. Thus, the denomination has agreed to
adaptation of the "Khit-Pen" Theological Education Model as the institution's
philosophy and methodology of theological training (Report to the Commissioner
of Education, November 1997:1). This dissertation documents the development,
modification, use and evaluation of the model through the first year of the
seminary's existence.
In my experience and findings I have come to believe that such feelings of
depression and frustration in ministry are the direct result of lack of ability to think
and form one's own decisions. Inability to think, to reflect, and to form one's own
decisions, in fact, has been a problem in Thai theological education for
leadership training on which this research project has focused. While there is
need for having biblically grounded, culturally sensitive, and intellectually trained
leaders if the church is to be firmly established, there is also the urgency of
finding ways to counteract feelings of intellectual, spiritual, and emotional
exhaustion in ministry.
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The "Khit-Pen" Theological Education Model, is a new methodology for
contextualizing theological education in Thailand that can be an effective tool to
counteract the problem confronting Thai church leaders. The term "Khit-Pen" is
appropriate for this new methodology since the name carries the concept of
"being able to think." That in fact is the main feature of my new design--to form
one's own decisions about issues, needs, and problems. The "Khit-Pen"
Theological Education Model is an adaptation of a Thai indigenous model of
nonformal adult education that was developed, and successfully implemented, by
Dr. Kowit Vorapipatana, a respected Thai educator in the seventies. 2 Indeed, not
only has this indigenous model made lasting impact on many contemporary Thai
educators; it has also become a "catch word" in current Thai educational
philosophy: "Khit-Pen, Tum-Pen, Kae Panha Pen" or being able to think, to
apply, and to solve problems. The underlying philosophy of the "Khit-Pen"
Theological Education Model is to enable students to be thinking, applying, and
problem-solving persons in the pastorate. It sets out to equip church leaders to
be able to think, to apply, and to reflect the gospel message in light of the
realities in the contexts in which they live. As I will show in the next chapters, the
"Khit-Pen" Theological Education Model has indeed enabled students to be
active participants rather than passive learners in the teachingllearning process.
Most Christian leaders in Thailand and in other parts of the world
recognize that having well-trained leadership is the key to stable church growth.
As Jeff Reed, Director of the Biblical Institute of Leadership Development
International (BILD), located in Iowa, USA, rightly points out, "the greatest need
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of the church world-wide seems to be that of training spiritual leaders," but the
problem remains that "there are not enough truly equipped leaders" (1988:97).
The effectiveness of evangelization, the health and growth of the church , have
direct relation to adequate, competent leadership. The Bible reveals clearly that
Jesus Christ himself recognized the importance of leadership training for the
future of the church. In the limited time of His ministry on earth, He chose to
devote most of His time to training a small group of disciples:
He called his twelve disciples to him and gave them authority to drive
out evil spirits and to cure every kind of disease and sickness
Then Jesus came to them and said, "All authority in heaven and on
earth has been given to me. Therefore go and make disciples of all
nations, baptizing them in the name of the Father and of the Son and
of the Holy Spirit, and teaching them to obey everything I have
commanded you. And surely I will be with you always, to the very end
of the age. (Matthew 10:1ff; 28:18-20)
And it was through these disciples that the ministry of Christ was perpetuated.
Dr. Daniel McGilvary, a prominent pioneer of the missionary movement in
Thailand, was instrumental in causing rapid growth in Northern Thailand in the
late 19th and early 20th century. He, too, spent a great deal of his time and effort
in training national leaders. As a consequence, the McGilvary Seminary, the
country's first Protestant theological institution, located in Chiangmai, was
established in his honor in 1912. However, in the latter part of his life, McGilvary
regretfully lamented:
I frankly confess that our greatest mistake has probably been doing
too much of the work ourselves, instead of training others to do it and
working through them
For the ultimate establishment of the
Church, and to meet the demands of the age, we must have workmen
thoroughly equipped. (1912:416)
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Churches in Thailand, particularly evangelical churches, for the most part,
have depended quite heavily on missionaries for leadership. We thank the Lord
for their sacrifice, dedication, and service. As a country largely untouched by the
gospel, Thailand does need missionaries because the task of evangelism and
church planting is overwhelming. The majority of the population are not
Christians. Patrick Johnstone estimates that "93.4% of the 60 million Thai
population are Buddhists; 4% are Muslims; Chinese religions have 1.6%; and
Christianity (both Roman Catholic and Protestant) has 1%" (1993:530). This
shows that help is critically needed to accomplish the task. Moreover, in light of
social and political uncertainties, there is need to pool resources to speed up the
spreading of the gospel and to strengthen the church of Christ and its leadership
throughout the land.
Concerns for Equipping Competent Thai Pastors
A third issue of concern is the imminent need for well qualified Thai
leaders to assume key posts of various Christian organizations in the country.
The newly passed "People's Constitution" may appear to render greater
protection and equal privilege to followers of major religions such as Buddhism,
Islam, Christianity, but Thailand's policy toward foreign missionaries remains
unchanged. Following the policy of several Asian countries, the Thai government
has passed a law imposing the nationalization of personnel on all institutions
including Christian churches and church related organizations. Currently there
are about 1,293 Protestant missionaries serving in 104 agencies throughout
Thailand (Johnstone 1993:530); but it is expected that by the tum of this century
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half of the missionary visa slots will be terminated and their work vacated. It is
the desire of the government that national leaders and workers be trained to fill
the vacancies.
In light of this, the time has come for missionaries as well as Thai
nationals to think seriously about providing adequate local leadership and that
there be evaluation of theological education in the country. Leadership training
has been of vital importance to the church, and it is of particular significance
today as the planted church is moving toward indigenization. As one scholar
rightly puts it, "leadership training and the establishment of theological training
institutions is a mission imperative" (Holland 1973:1). Indeed, leadership training
has been the urgent need and the strategic ministry for Thailand for some time.
It is timely that the Church of the Nazarene has set as its high priority worldwide,
and in Thailand, the establishment of the theological institution for leadership
training. It is encouraging to me that not only have I seen and experienced the
problem of inadequate leadership training, I have also been a part of the
formation of the South East Asia Nazarene Bible College. More excitingly, I was
given the unprecedented opportunity to introduce and implement a new
methodology for leadership training in Thailand. This appears as the best
strategy yet for developing leaders who are able to handle top leadership posts.
In my new role as a professor and administrator of the South East Asia
Nazarene Bible College (SEANBC), I continue to ask fundamental questions: Is
the church's current theological education system really adequate in providing
theological training for church leaders? What theological education system
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should we use to prepare leaders for Thai churches today so that tomorrows
church leaders will be effective in addressing the problems confronting the
church in a changing world? What model of theological education will be most
beneficial and best fit leaders with diversified sociocultural and educational
backgrounds? How can we envision a theological education system that is
indigenous and will effectively meet, and fit, the leadership needs of Thai
churches?
Statement of the Problem
The working hypotheses in this study are that leadership training for
pastoral ministries in Thailand is ineffective, and that the problem of theological
education in Thailand today, is largely the result of the uncritical transplantation
of historic traditional Western styles of theological education by early Protestant
missionaries to Thailand. A secondary factor feeding into the problem of
ineffective leadership training is the incongruence of the Western-influenced Thai
educational system with the learning environment of Thai people.
Methodology for contextualizing theological education has been a missing
ingredient in the educational task in Thailand both in the past and in the present.
To liberate the theological education from the cultural overhang and captivity of
the West, and to empower our students to overcome a local incongruous
educational system, the task of theological education in Thailand needs a new
methodology. Therefore, introduction of a new model of theological education
that incorporates an indigenous method of education will help solve the problem
of leadership training in the country today.
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Data Needed and Collection of Data
Data was needed in order for this study to identify the problem of
theological education in the West and in Thailand and to determine the need for
a new model. It required literature research on history, philosophy, and
methodology of theological education. Field research in Thailand was needed in
order to obtain first-hand information about theological education and leadership
training practices as well as to record the success of the existing programs.
Library Research
In the library research, I focused my research on three major areas:
History of theological education as it began in the West and continued to make
its inroads to Thailand as it was brought in by early Western missionaries,
models of education and theological education as suggested by Western and
non-Western theorists, and attempts to contextualize theological education by
Western and non-Western people. The library research was carried out first at
the B. L. Fisher Library, Asbury Theological Seminary, Wilmore, Kentucky.
Some of the sources were acquired through the interlibrary loan both from
theological institutions in the United States and in Thailand, Philippines, Taiwan,
and Australia. Additional library research was done after I returned to Thailand at
the libraries of six Thai theological institutions: Bangkok Bible College and
Seminary, Bangkok Institute of Theology, Thailand Southern Baptist Seminary,
Thailand Pentecostal Bible College, South East Asia Nazarene Bible College,
and the McGilvary School of Theology, Payap University, Chiangmai.
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The first area was the research on the history of theological education,
and theological education in Thailand to know the background of the problem
and the characteristics of the Western theological education as it began in the
West and continued to be used in Thailand. The library research also included
the study of the history of Thai education with the focus on the "four periods" of
its development to know the impact of the Western education on Thai education.
The second area was the research on the models of education and
theological education to determine characteristics for a new adult education
model for Thailand. The models of education and theological education were
drawn from various educational and theological sources. These include: Elmer's
Model, Freire's Model, Groome's Model, Hiebert's Model, Pazmino's Model,
Vorapipatana's Model, and the Wesleyan Quadrilateral Model.
The third area was the attempts to contextualize theological education by
different theological educators in different parts of the world. I needed this data
in order to know what had already been done by others (Western missionaries as
well as Third World people) about the problem and the need for contextualizing
theological education.
Library research also included how to construct interviews and
questionnaires. Interviews and questionnaires were necessary in order to solicit
needed information on Thai theological education.
Another area of library research was the designing of measures to
evaluate the new educational model. The measures were necessary in order to
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determine success of changes that were anticipated in the student's participation
and their ability to think, to reflect in the teaching/learning process.
Field Research
In an attempt to secure first-hand information about theological education
and leadership training in Thailand, I designed the two courses using the
principles of the "Khit-Pen" Theological Education Model for the classroom and
for the curriculum catalogue of the South East Asia Nazarene Bible College.
The application of the "Khit-Pen" Theological Education Model in the
classroom was carried out through the construction of the "Pastoring a Thai
Church I and II" courses. The course "Pastoring a Thai Church I" was designed
prior to the beginning of the first semester. Its content followed a fairly traditional
form of curriculum. The course "Pastoring a Thai Church II" was designed based
on the information from the interview results and the discussions with the
students at the conclusion of the first semester. The "Pastoring a Thai Church II"
course was the experimental curriculum design of the "Khit-Pen" Theological
Education Model to be taught in the second semester.
In the process of teaching the "Pastoring a Thai Church I" course I
conducted interviews with 40 people, 10 people in each of the four categories:
local church pastors, seminary and Bible school students, seminary and Bible
school professors, and lay Christians in the church . The interview questions
appear in Appendix A. The interview results were studied and analyzed by the
teacher and students to determine the criteria by which to design the "Pastoring a
Thai Church II" course to be taught in the second semester. The course content
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of the "Pastoring a Thai Church II" was chosen on the basis of the study of the
data during the task force workshop which involved students and faculty, that
was held shortly after the conclusion of the first semester to evaluate the
interview results. The design of curriculum content was the combination between
traditional course content and relevant topics that reflect contemporary issues
and concerns of the pastoral ministries in Thailand.
In the process of teaching the "Pastoring a Thai Church II" course in the
second semester I intentionally utilized in each session the principles of the "KhitPen" Theological Education Model. The students became acquainted with the
central features of the new model as they were assigned to produce sermons or
Sunday school lessons using the principles of the "Khit-Pen" Theological
Education Model.
The purpose of these courses was to help the students to become
independent thinkers as seen in the change of the student's learning behavior. A
project was created to involve students in conducting interviews and collecting
data through survey research, and in identifying from the research what pastors
need to be effective in ministry with the Thai churches. To break down the
stereotype of students as passive receivers, experiences involving the students
and the professor in relationships was developed. The students were
encouraged to ask questions and to enter into discussion with the professor and
other students in the process of. studying the interview results, distributing
questionnaires, writing interaction papers, participating in the task force
workshop, working on case studies, and taking field trips.
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For the purpose of the dissertation research, I only intended to apply the
"Khit-Pen" Theological. Education Model to the classroom. However, by using it
there, the application of the model touched two other areas of impact that were
not anticipated. There was then need to revise the SEANBC teaching curriculum
and the Thai theological education programs.
The application of the "Khit-Pen" Theological Education Model to a new
school was done through a series of consultations with the SEANBC faculty for
revision of the school curriculum. Two consultations were held at the beginning
of second semester and toward the end of the school year to evaluate the
existing curriculum catalogue with the intent to review courses that are not in
keeping with the contemporary issues and concerns of the pastoral ministry in
Thailand. It was hoped that full revision of the SEANBC curriculum content
would be carried out in the future. Results of these processes appear in
Chapter 6.
The purpose of these processes, although it is not yet fully worked out,
was to see if the school and the denomination were open to the innovation and
cooperation at the denominational and national levels.
The application of the "Khit-Pen" Theological Education Model to the Thai
theological education programs can be anticipated as national churches and
schools commit themselves to the ongoing project of cooperation and
consultation on Thai theological education in the future. The purpose, although it
is a little too early to say, was to anticipate that if the Thai churches and schools
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ever begin to dialogue there will be room for cooperation and exchange in the
area of theological education in the future.
Theoretical Framework
Suspecting that the uncritical transplantation of traditional Western
theological education to Thailand and the incongruous Thai educational system
are the main causes of ineffective leadership training and irrelevant theological
education programs, this study proposes that to improve the situation a new
approach to doing theological training must be developed. While the structure,
content, and other aspects of the traditional Western theological education are
important, this study has focused on development of a new methodology for
contextualizing theological education for leadership training in Thailand, based
on a critical selection of elements of some existing models and recognition of an
effective indigenous model for learning. It has combined and integrated ideas
from theological education models worldwide.
The theoretical framework of this dissertation is based on educational
models and theological education models from various theological and
educational sources from which I design my own model. From the Western
tradition, it drew especially from the Wesleyan Quadrilateral Model, a paradigm,
or method, of how John Wesley conceived of the task of theology, Groome's
model of "Shared Praxis in Praxis: The Five Movements," an approach to
Christian religious education developed, and extensively used, by Thomas H.
Groome, Elmer's model for "Praxis Education," a theological education model

24
developed by Duane H. Elmer, Pazmino's "Five-Task model," a "web" or a
-network" form of theological education developed by Robert W. Pazmino,
Freire's model of "Problem-posing," an educational methodology developed by
Paulo Freire, and Hiebert's Model of Critical Contextualization, a four-step
theological model that was originally developed in 1975 by Jacob Loewen and
John Geertz to be used among the Wanana people of Panama and was adopted
by Paul G. Hiebert. And from a non-Western tradition , I drew from the
Vorapipatana's "Khit-Pen" learning, a Thai indigenous model of nonformal adult
education developed by Kowit Vorapipatana, former Deputy Director General,
Department of Educational Techniques, Ministry of Education.
In this dissertation I have examined and selected elements from these
models in order to develop the new "Khit-Pen" Theological Education Model, a
new methodology for contextualizing theological education in Thailand. Central
in this model is a strong emphasis on developing thinking skills on the part of the
students which is the main focus of theological education for the Thai church
leaders. This model suggests that instead of perpetuating and defending the
uncritically transplanted Western models of theological education that have long
dominated the thinking patterns of the students and captivated their freedom to
reflect and relate for themselves, the Thai theological institutions concentrate
their efforts on empowering students to think and reflect on the scriptural truth in
the light of their life's issues. Each of the models is fully described, and important
elements that need to be incorporated into the development of the "Khit-Pen"
Theological Education Model, are stated in Chapter 3.
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The evaluation of the new model was conducted at the SEANBC during
the first year of school's operation. The effectiveness of the new model was
evaluated through four measures.
The construction and a year-long instruction of the "Pastoring a Thai
Church I and II" courses was the means by which to involve the students in
interacting with teacher and with one another while participating in the leaming
process. To evaluate the students' learning behavior, the Flanders Interaction
Analysis was used as a measurement by which to evaluate how the students
learned in the classroom. The Flanders Interaction Analysis was applied at three
points across the school year with some degree of flexibility and modification. A
ten hour audio recording was taken at each point and only two hours of each
point were used to be analyzed by an appointed research assistant, Mr.
Weerapon Kaewklang. The Flanders Interaction Analysis was carried out at the
beginning of the first semester, a block course between the first and second
semester, and toward the end of the second semester, comparing how the
students learned through asking questions and making comments in each given
class session. The detailed descriptions on the application of the Flanders
Interaction Analysis appear in Chapter 6.
The evaluation of the students' ability to solve problems was carried out
through the application of two case studies in the beginning and the end of the
second semester, following the case study methodology developed and used by
Allan Neely and Paul and Frances Hiebert. Case studies served as criteria by
which to evaluate the effectiveness of the course "Pastoring a Thai Church II"
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based on the "Khit-Pen" Theological Education Model in the second semester.
As an educational methodology, case study helped the students to see the value
of case studies for studying and understanding difficult social and cultural issues
confronting them in their ministry. Case study methodology has confirmed the
effectiveness of the "Khit-Pen" Theological Education Model as the students
have demonstrated change in the classroom learning and in the field ministry.
The criteria by which to evaluate case study methodology were drawn from the
"Khit-Pen" principles. These included the ability to think, to investigate, to
integrate, and to reflect on the issues in light of the scriptural teachings. Case
study method has helped the students to be able to use their own thinking in
applying what they have learned in relation to the issues of pastoral ministries,
Scriptures, and culture. Comparison of the case studies has revealed students'
creativity and ability to apply the biblical truths in the face of immediate
circumstances. The detailed descriptions on the application of the case study
methodology appear in the Chapter 6.
The evaluation of the students' ability to reflect on issues also was done
through the writing of interaction papers by the students. The students were to
integrate and reflect on the insights gained from the readings in light of their life
situations. The weekly interaction papers not only revealed the students' ability
to think through issues and concerns confronting them; they also served as "ice
breakers" in the classroom sessions. Some examples of the students' ability to
articulate, interact, and reflect on issues and concerns appear in Chapter 6.
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Evaluation of the students' ability to be contextual (the ability to blend text
with context) was carried out at their field trip to observe and document the
celebration of the Thai's Loi Krathong (the festival lights) at a prominent religious
site by one of the rivers in Bangkok. The trip was intended to help students to
apply Hiebert's "Critical Contextualization" in relation to pastoral ministry in the
Thai context. Based on the observations, the students were to give answers to a
series of questions provided by the teacher. Their observations and responses
were later discussed; and the insights from the discussion were used to
formulate a forty-five minute "contextualized worship service." The detailed
descriptions of the application of the Thai traditional elements to the Christian
celebration appear in Chapter 6.
Review of Literature
The purpose of the review of related literature was to identify central
themes which I intended to research and then cited important works of the
leading authors where the content was relevant to this research. However,
because the literature on contextualization, even contextualizing theological
education, was so voluminous, and because of the constraints of time, it was
doubtful whether the study could accomplish a thorough and extensive review of
all available resources. It was anticipated that an in-depth and exhaustive review
of related literature will be needed to make the study a resourceful reference for
future research in the field of theological education. Nevertheless, I was
determined to cover as many books and periodicals as possible at this stage of
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the research task, especially those related to the subject of methodology for
contextualizing theological education in Thailand.
I have focused the review of literature on four main areas of theological
education. First, the history of theological education in the West and in Thailand.
Second, the history of Thai education and underlying principles, methods relating
to Thai education. Third, the theological and educational models. And fourth,
the contextualized theological education. The detailed descriptions of each of
these areas appear in the ensuing chapters.
The history of theological education in the West and in Thailand is traced
in Chapter 2 where the historical development of theological education in the
United States has been documented by many theological education theorists.
Among them is Edward Farley in his book Theologia: The Fragmentation and
Unity of Theological Education who insightfully divides American theological
education into "three periods." They are the "period of pious learning," the
"period of specialized learning," and the "professionalist period" (1983:6).
David J. Bosch seems to perceive the Mparadigm shift" of different periods of
theological development to be the impact of the Enlightenment on theology: from
one single discipline to a more complex form of study. Kenneth Mullholand gives
a chronological record on the phenomenon of the theological education in
"Missiological Education in the Bible College Tradition." He looks at the
emergence as the church's response to secularization in higher education.
Gene A. Getz seems to interpret the development of theological education in
terms of an attempt to provide appropriate training for a growing number of
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Christian men and women who desired to go into various fields of Christian
service. William A. Brown divides theological schools in the United States in this
early period into three categories: (1) graduate schools for professional training,
(2) mixed schools that combined academic and theological training as parts of
single curriculum, (3) non-professional, non-degree granting schools for religious
workers.
Theological education formally began in Thailand sixty years after the
arrival of the first Protestant missionaries. The pioneer in theological education,
Rev. Daniel J. McGilvary, an American Presbyterian missionary, viewed the task
of theological education primarily in terms of apprenticeship and on-the-job
training of church pastor and itinerant evangelists. E. J. Hamlin, a former
missionary and theological educator to Thailand seems to attribute a late start of
theological education in Thailand to the "internal conflicts" among the early
missionaries regarding their mission strategies and priorities. Observations and
reflections on the cause and effect of a late start of the task of theological
education in Thailand are also documented by Hugh Taylor in "Missionary
Biography." William A. Dyrness in his book Learning About Theology From the
Third World views the problem of mission priority to be a major weakness in the
mission of the evangelical church around the world. The formation of theological
n

seminaries was to primarily "train pastors and Christian workers rather to be a
center of theological reflection. A result of such a misplacement of the mission
priorities, the evangelical church in many parts of the world has become a
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"church without theology" (1990:18). Wrong priorities was not the only problem
that characterized the work of the early evangelical missionaries, however.
Another major problem that came with the arrival of the Western
missionaries to many parts of the world which continues to have a lasting effect
on the training of national leaders is the transplantation of the Western
theological education programs to the non-Western countries. This problem is
extensively discussed by a host of leaders in theological education. The full
account on the history of theological education as described by these theorists
appear in Chapter 2.
The history of Thai education can be traced back to as early as the
thirteenth century. Thai educators divide the historical development of the task of
education in the country into four periods. Among them is educator Wilai
Tangjitsomkid who explores. each of the four periods of Thai educational system
in her book Kam Suk Sa Tai [Thai Education]: first, Thai education in the ancient
period (1257-1859); second, Thai education during the reform period (18601932); third, Thai education during the historical political shift from autocratic
monarchical rule to democratic constitutional government (1933-1959); and
fourth, Thai education in the modern period (1960-present). Informal learning
seemed to characterize the Thai education in the early periods. Education was
on the whole a matter of community learning together and not a matter of an
individual endeavors. Roong Kaewdang affirms this characteristic of Thai
education in the early periods in his book Pa Ti Vat Kam Suk Sa Tai
[Revolutionizing Thai Education). He states that "this form of education takes

31
place in people's everyday life activities. As they carry out their personal and
social responsibilities, they teach others while at the same time being taught.
Heads of families and elders in the communities are responsible for teaching
their youth" (1998:210). The ancient Thai education seemed to take an
unfortunate turn with the arrival of Western missionaries and the establishment of
the diplomatic community in the country. It was the beginning of the "influx of the
Western style of education in the Kingdom" (Tangjitsomkid 1996:74). The impact
of the Western style of education on the Thai education from the reform period to
the present time is unfathomable. These contemporary Thai educators have
located the fundamental issues of the Thai educational systems in four problem
areas: first, the problem of methodology; second, the problem of value; third , the
problem of structure; and fourth, the problem of curriculum. The detailed
descriptions and observations on the problems and the deficiencies of Thai
educational system appear in Chapter 2 of this dissertation.
The theological and educational models found in this study are drawn from
seven different sources. In the process of studying these sources I have
examined and selected elements from these models in order to develop the new
"Khit-Pen" Theological Education Model. Central in these models is a strong
emphasis on developing thinking skills on the part of the students which is the
main focus of theological education for Thai leadership training. These sources
seem to suggest that our theological education programs should concentrate
their efforts on empowering students to think and reflect the scriptural truth in the
light of their life situations. These theological and education sources include:
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Thomas Groome's "Shared Praxis in Praxis: The Five Movements" Model in his
book Christian Religious Education: Sharing Our StOry and Vision (1980); Duane
Elmer's "A Model for Praxis Education" Model in his article "Education and
Service: A Model for Praxis Education" (1984); Paulo Freire's "Banking Concept
of Education and Problem-Solving Concept of Education" Model in his book
Pedagogy of the Oppressed (1995 [1970)); Paul Hiebert's "Critical
Contextualization" Model in his book Anthropological Reflections on Missiological
Issues (1994a); Robert Pazmino's "Five-Task" Model in his book Principles &
Practices of Christian Education: An Evangelical Perspective
(1992); Kowit Vorapipatana's "Khit-Pen" Model in his article "The Khit-Pen Man"
(1975); and The Wesleyan Quadrilateral Model in Thorsen's The Wesleyan
Quadrilateral: Scripture, Tradition, Reason & Experience as a Model of
Evangelical Theology (1990). Interaction of these books and the full descriptions
of each of these models and their implications for developing the new theological
education model appear in Chapter 3 of this dissertation.
The contextualized theological education is defined by Frederic L. Holland
in Theological Education in Context and Change as "a procession of experience
that moves the learners from not knowing to knowing; a non- (or partial or
improper) performance of the ministry to acceptable and improving performance,
by affecting his or her repertoire of knowledge, his or her quality of being, and his
or her proficiency of doing" (1978:21). While Holland's definition of
contextualized theological education is true in part, it is deficient. He is right on
target when he sees the task of contextualizing theological education as a
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process, a continuous integration as well as interaction between experience and
knowledge; however, like many other Western missionaries and theological
educators, his definition still carries with it the Western cultural overhang and
presupposition concerning education. Holland's definition treats the learners as
ones who are "ignoranf or "partial" or "improper," thereby implying that the
teacher alone "knows" and has the ability to "bestow" knowledge. Instead of
emphasizing the sense of partnership of the learners and the teachers, this
definition tends to institutionalize the relationship through maintaining hierarchical
status. Such a Greek-influenced definition of contextualized theological
education often "equates learning with schooling, professionalism with ministry,
intellectualism with knowledge, and theory with praxis," according to Ted Ward in
"Servants, Leaders and Tyrants" (1984:38).
Holland's remark reminds me that the new and contextualized model of
theological education should not treat the students as ones who are "ignorant" or
upartial" or "improper" which implies the superiority of the teacher. It should
rather value the learner and teacher as

upartners~

or "comrades" in the

teachingllearning process. Bolton and Boyer in One Way and Two-Way
Communication Processes in the Classroom call this "the psychological bigness"
of the teacher which often forces the students to assume their "psychological
smallness" (1971 :5). When the teacher is perceived as bigger than any of his or
her students, students hesitate to speak up; they are reluctant to express
opinions which might offend the teacher. The result of this "bigness vs.
smallness" is seen in the students' tendency is to lean heavily upon the teacher,
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resulting in lack of initiative and creativity on their part. Not only does such
dependency lead to frustration and resentment, it also produces men and women
who are afraid to think, to reflect, and to innovate. From Bolton and Boyer I
discover that the new and contextualized theological education model should
consider the learners as men and women who are capable of responding
meaningfully to the gospel with an intent to integrate the message within their
own real-life contexts.
Also, the contextualized theological education should not be perceived as
an attempt "to fossilize-becoming out of date, rigid, and incapable of change--or
to chameleonize-changing color according to the contexts" according to Shoki
Coe, "In Search of Renewal in Theological Education" (1973:241). Rather, the
contextualized theological education should be understood in terms of "an effort
to understand the frames of reference and worldviews that people have
developed to make sense out of their environment" according to Bruce
Bradshaw, Bridging the Gap: Evangelism. Development and Shalom (1993:49).
Perhaps a more sufficient understanding of the contextualized theological
education I have discovered is the one that was developed by Mikha
Joedhiswara, an Asian scholar from Indonesia, in his article "Holistic Evangelism:
On Suffering in the Face of Overwhelming Poverty and Multifaceted Religiosity."
Like many Third World theological educators, Joedhiswara defines the
contextualized theological education as follows:
The capacity to respond meaningfully to the gospel within the framework
of one's own situation. It is the process by which a local community
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integrates the gospel message with the real-life context, blending text
with context into that single, God-intended reality called Christian living.
(1992:32-33)
Extensive descriptions of the definition and understanding of the contextualized
theological education appear in Chapter 7 of this dissertation.
Other research on techniques of evaluation of the student's learning
behavior and changes are drawn from Flanders' Analyzing Teaching Behavior
(1970), Neely's Christian Mission: A Case Study Approach (1995), and Hiebert's
Case Studies in Missions (1987). These are used in Chapter 6.
Definition of Terms
Terms and abbreviations in this dissertation are not totally unfamiliar,
however, it is necessary that those that appear below need to be defined
because their use in this study has been in the context of theological education
and leadership training in Thailand.
Contextualizing or Contextualization. Several missiologists defined
contextualization in terms of "any action that puts the gospel [or theology] into a
more understandable, culturally relevant form by including elements from a target
culture's customs, language, and tradition" (Hesselgrave & Rommen 1989:1-2).
It is "the attempt to understand Christian faith in terms of a particular context"
(Bevans 1992:1) which "leads to a real encounter between the student and the
Gospel in terms of his own thought and culture, and to a living dialogue between
the Church and its environment" (Nielsen 1965:97). It may also be understood in
terms of an "obedience of the Church to the challenge of relating our theological
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education to environment in forms and patterns that can be best understood
appreciated by our neighbors" (Fleming 1964:53).
In this study to contextualize, or contextualization, has been defined as the
person's attempt to think, reflect, and act upon things (e.g., ideologies, or beliefs,
or practices) from the perspective of his or her own worldview, culture, values,
and social and historical situations. At a local level, this definition implies that
such an act of contextualization is always related to a particular location or
setting in which a person receives his or her training.
Educational and Theological Models. The use of "educational and
theological models'· in this study refers primarily to different methods, or
approaches, or paradigms, of educational and theological instruction, and
investigations of these that have been developed by scholars from the Western
and non-Western cultures. The detail of these models appear in Chapter 3, but
summary of these are stated here.
1. Elmer's Model refers to a theological education model developed by
Duane H. Elmer, in 1984, which is called "A Model for Praxis Education" (Elmer
1984:226-243). Duane Elmer is professor and former chair of the Christian
Education/Educational Ministries department at Wheaton College and Graduate
School. He served previously as a missionary educator with TEAM in South
Africa and is currently involved in domestic and international reconciliation
activities. Elmer's model centers on the cyclical process of the two basic
components in an authentic learning experience: reflection and action. In
response to the schooling model of the traditional Western mode of education
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(which sees schooling as the only means toward education, thereby evaluating
excellence in education largely in terms of the cognitive procedures), the model
emphasizes the continuous mingling of cognitive and behavioral activities to form
what educators call "praxis." It is an educational model that can be considered in
any educational situation.
2. Five-Task Model refers to a "web" or a -network" form of theological
education developed by Robert W. Pazmilio, a professor of Religious Education
at Andover-Newton Theological School. It is an educational model that has been
developed based on the five principal tasks of the church--proclamation,
community, service, advocacy, and worship. The model is proposed by its
h

author as "an underlying form for Christian [theological] education (Pazmilio
1992:163). It is maintained that ifthe educational ministry of the church is to be
fully realized, these five tasks must be intimately connected.
3. Freire's Model refers to an educational methodology developed by Paulo
Freire, the Brazilian philosopher and educator, in the 1960s, based on his
analysis of the two educational concepts and practices that come into conflict-the "Banking Concept of Education" and the "Problem-Posing Concept of
Education" (Pedagogy of the Oppressed, 1995 [1970)). Freire's methodology
was widely used by both Catholics and other mainline churches in literacy
campaigns through the North East of Brazil in the sixties. It was also considered
such "'a dangerous threaf to the old order that Freire himself was jailed
immediately after the military coup in 1964. In the field of education, this model
represents the rediscovery of a new unity of theory and praxis.
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4. Groome's Model refers to an approach to Christian religious education
developed by Thomas H. Groome, in 1980, which is called "Shared Praxis in
Praxis: The Five Movements" (Groome 1980:207-220). A Catholic religious

educator, Thomas Groome is originally from Ireland. He has taught religious
education and theology for several years as a member of the faculty of the
Institute of Religious Education and Pastoral Ministry, Boston College. His model
is an outcome of his critical analysis of such theorists as Dewey, Piaget,
Habermas, Fowler, and Freire. It is the five pedagogical techniques of teaching
methods which Groome has used extensively and successfully over the years
with students in various settings. The method is highly flexible and its content is
drawn from the individuals and what they consider important in their own
Christian tradition. The methodology can be used by people of any theological
tradition without violating their doctrinal or biblical positions. The model calls for
honest koinonia, life-sharing.
5. Hiebert's Model of Critical Contextualization refers to a theological method
that was originally developed in 1975 by Jacob Loewen and John Geertz to be
used among the Wanana people of Panama. As a method of contextualization
that is applicable in other cultural contexts, Paul G. Hiebert has adopted this fourstep theological model into his own with a feeling of indebtedness (1994:88-91).
Paul G. Hiebert is professor of Mission and Anthropology and chair of the
Department of Mission and Evangelism at Trinity Evangelical Divinity School.
Hiebert's Model of Critical Contextualization consists of four distinct steps:
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Exegesis of the Culture, Exegesis of the SCripture and the Hermeneutical Bridge,
Critical Response, and New Contextualized Practices.
6. Vorapipatana's "Khit-Pen" Model refers to a Thai indigenous model of
nonformal adult education developed by Dr. Kowit Vorapipatana, former Deputy
Director General, Department of Educational Techniques, Ministry of Education.
It is an educational model that was successfully launched by the Ministry of
Education in Thailand in the 1970s with the purpose to encourage common
people to be more willing to accept innovation in their daily lives, and to teach
them technical skills. Systematic, and yet reasonably flexible, the Thai "KhitPen" model was later adapted to fit the needs of developing countries (such as
the Philippines, Ethiopia, Bangladesh, and Ghana) because it is essentially
problem-centered, and works well in a problem-posing training program.
The term "Khit-Pen" literally means "to think" or "to be able to think." The
assumptions underlying this educational philosophy are drawn from Buddhist
philosophy and address the passive acceptance that often flows from that
philosophy: first, life is suffering; second, this suffering can be cured; third, in
order to cure this suffering, the origin of the suffering must be identified. The
fundamental characteristic of the "Khit-Pen" approach is its strong emphasis on
critical thinking and problem-solving skills, as it sets out to empower the students
to become active in problem analysis and solution-finding, as opposed to being
passive and resigned.
7. Wesleyan Quadrilateral Model refers to a paradigm, or method, of how
John Wesley conceived of the task of theology. It may also be defined in terms
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of a model for investigating the way in which Wesley approached theology,
holding in tension the primacy of scriptural authority with the complementary
sources of authority found in tradition, reason, and experience. The interplay
between Scripture, tradition, reason, and experience can also be considered the
general characteristic of Wesley's theology that reflects his methodology.
Wesley considered himself first and foremost a biblical Christian and theologian .
Other sources of religious authority may confirm, enhance, or vitalize the truth of
the Scripture for our lives, but Scripture alone remains Wesley's final source of
religious authority. After the primacy of Scripture, Wesley was concerned about
the "orthodox tradition" of Christian antiquity that seems to represent the second
most important resource for understanding Christian truths. After tradition,
reason seems to play the next strongest role in religious authority. Wesley's
theology, therefore, is not only biblical and orthodox, but also analytical and
critical. Fourth, and finally, Wesley showed equally important concerns for the
"experiential" (or "experimental") and "practical" dimension of his theology
(Thorsen 1990:75-76). The method is also an ongoing process of wrestling with
experience and Scripture to apply God's Word more and more fully in our lives.
8. Traditional Western Model refers to the traditional Western form of
theological education which has its history of development in the United States
extending from "the earliest colonies at the beginning of the seventeenth century
to the early nineteenth century" (Farley 1983:6-12). This theological education
legacy has been received widely with mixed reactions. The traditional Western
model eventually has become the "blueprint" of the leadership training ministry of
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Christian churches around the world. While it has been received with
appreciation by people from the non-Western world for its content, it is at the
same time receiving widespread criticisms for its irrelevance and insensitivity,
especially in light of a growing need for more effective leadership training for
pastoral ministries and a recognition of the need for cultural relevance.
The reason for including these theological and educational models in this
definition of terms is to show that the new model which I have attempted to
develop, the "Khit-Pen" Theological Education Model , a methodology for
contextualizing theological education, has been derived and has these
theological and educational bases.
Flanders Interaction Analysis refers to an observing, recording, and
interpreting teacher-student interaction system. The system was developed, and
widely used, by Ned A. Flanders (1970) who served nine years on the faculty of
the University of Michigan, School of Education, and another twelve years on the
faculty of the University of Minnesota. Flanders Interaction Analysis is concerned
only with oral behavior, on the assumption that the oral behavior of the teacher
and students is an adequate sample of their total behavior.
Fourfold Division refers to the standard German division of theological
sciences into Bible, Dogmatics, Church History, and Practical Theology which
deeply influenced the curriculum design and structure of American seminaries
and Bible schools since the middle of the nineteenth century. The fourfold
division later became the pattern for curriculum design and development of
theological institutions around the world. Its influence on the formation of
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theological instruction is so profound that some scholars have labeled it as the
-sacrosanct fourfold division" of theological education (Koyama 1993:98); the
·universal fourfold pattern" for Protestant theological schools and seminaries
(Bosch 1991 :490); and the "standard German fourfold division" of theological
sciences (Farley 1983:10).
Methodology generally refers to "the science of method, or orderly
arrangement; specially, the branch of logic concerned with the application of the
principles of reasoning to scientific and philosophical inquiry. A system of
methods, as in any particular science" (Webster's New World Dictionary, Second
College Edition, 1984:895).
The term -method" derives from the Greek word methodos (meta, -after,"
and hodos, "road" or "way"). A method is a procedure or principle used in any
organized discipline or in organizing one (Angeles 1981: 171). The study of
methods, or methodology (methodos, -method," plus logos, "the study of),
describes how we obtain knowledge about something . . In philosophy,
methodology "is applied both to the process or art of investigation and to the
treatise or body of knowledge resulting from investigation" (McKeon 1967:744).
In theology, methodology relates to "explorations of the conditions under which
theological claims may be true, " and in a more general sense, "it refers to an
array of decisions every Christian theologian must make in the course of doing
theology" (Richardson and Bowden 1983:363).
As the science of method, methodology refers to wisdom about how
something is done. In education, methodology includes "wisdom about how
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teaching and learning take place and, also, wisdom about how research is done
in the teaching/learning process" (Moore 1992:411).
Educational methodology, as used in this study, refers to methods by
which the knowledge, wisdom, values, and actions of the religious community are
reciprocally taught by a teacher and learners, using effective styles in the
teaching/learning process (412).
Theological Education and its relationship to Christian Education refers
generally to the formal, institutionalized training of men and women for church
leadership and ministry, primarily pointing to what normally transpires in Bible
schools and seminaries. Theological education, as used throughout this study,
primarily refers to a process by which the training of men and women for the
work of the ministry takes place. This training can be carried out both in the
formal, institutionalized, school-like settings and in the informal, or nonformal
learning environments. Theological education is held by some to represent, in its
content, "the most advanced stage" of the teaching of the church (Ziegler 1963).
A particular aspect of that content includes the training courses for professional
church leadership. Theological education also has been defined as "a
procession of experience that moves the learners from not knowing to knowing ; a
non- (or partial, or improper) performance of the ministry to acceptable and
improving performance; by affecting his repertoire of knowledge, his quality of
being, and his proficiency in doing" (Holland 1978:21).
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The Journal of Theological Education uses the term "theological
education" to refer to "the training of persons for church leadership" (Hill
1986:174). It has been largely held to be synonymous with the training of clergy.
Some theological educators attempt to show the relation between theological
education and Christian education by referring to theological education as
"functions or programs designed for the training of professional church workers"
while referring to Christian education as "programs largely aimed at the nurture of
believers'· (Hsiao 1983:22). In discussing the relation between theological
education and Christian education, this study maintains that theological
education and Christian education are two of the major functions of the church.
They are both "independent as well as inseparable" from each other (43). In
other words, they are the two sides of a same coin--one cannot function properly
without the other. Without theological education, Christian education can be
educational and even religious but it cannot be Christian. By the same token,
apart from Christian education, theological education can be theological
reflections but hardly theological education. The purpose of their existence is not
to conflict but to complement each other. Their ultimate task is to serve the
Church so that the Church can fulfill the unique mission received from the Lord
Jesus Christ-"to make disciples of all nations" (Matthew 28:18-20). Therefore,
out of this conviction, and based on this foundation, the terms "theological
education" and "Christian education" have been used interchangeably throughout
this study since discussion is focused particularly on educational method .
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Further discussion of contextualized theological education will appear in
Chapter 7 of this dissertation.
Purpose of the Study
This dissertation attempts to address the need for training men and
women at the Bible college level to serve as ministers of the local churches,
using the "Khit-Pen" Theological Education Model. The assumption of this study
is that developing a program in touch with the grass-roots level, a course with
different method, will best penetrate the entire church through replication. This
program should be flexible, and although it is started at one level, may easily
transfer to others. The "Khit-Pen" Theological Education Model hopes to bring
change into the task of theological education for leadership training in Thailand.
Change will then result in the outcome of evangelism and church planting and
contextualized pastoral ministries in the Thai context.
Assumptions
In a attempt to construct a methodology for contextualizing theological
education in Thailand, this study has built its assumptions of theological
education on the following convictions.
1. Since theological education programs are developed to equip leaders
to be ministers of the gospel, the training of church leaders in the Bible should be
a standard criterion of all theological education programs.
2. Since theological education programs are developed to equip leaders
to be ministers of the gospel within their life contexts, their unique and diversified
social and cultural contexts should be considered.
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3. Since theological education models are designed to train leaders to be
ministers of the gospel for immediate ecclesiastical needs, important questions
for theological education related to the church leadership should be considered.
Who do we want to train theologically? For whom and for what do we want to
train them? How do we want to train them?
4. Since theological education programs are developed to prepare
leaders to be ministers of the gospel with initiative and creativity, methodology to
be considered should enable students to reflect and to integrate their courses, to
develop flexible and independent thinking ability, and to encourage the ability to
see the relationship between reflection and action, theory and praxis.
Delimitation
As has been stated, this study primarily concerns a methodology for
contextualizing theological instruction for leadership training based on critical
adaptation of theological training models found in the West and a reflection of a
Thai indigenous model of learning. It does not attempt to construct new content
for Thai theological education, but to focus on a new methodology for the content
that already exists. In other words, the new model of theological education seeks
to discover the Thai contextual needs first, then to modify traditional (Western)
fourfold content to fit these needs. New content may emerge as it is used,
however. This study maintains that content of theological education is important
as a factor, but its construction cannot be trusted to be authentic apart from the
process of actual cultural engagement (through the new method) that can
produce it. While the content and other aspects of the traditional Western
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theological education are important, this study has concentrated primarily on the
methodology. I believe that in methodology there is a way to bring out other
aspects of Western theological education that are important. In other words, the
way in which the new methodology works has given rise to a new content of
theological education. Also, the study is not concerned about choosing one
particular model of theological education over another (which often leads to
unnecessary tensions and divisions). Given Thailand's unique and diversified
social and cultural contexts, we need a methodology that synthesizes principles
from different models and addresses the issues confronting churches in this
particular culture. Moreover, I am quite convinced that no one theological model
can claim to be wholly relevant or wholly effective at all time and in all place
anyway.
Since this study's goal is to develop a methodology by which to
contextualize the instruction of theological education for leadership training in
Thailand, it has emphasized the importance of dialogue and integration between
the Western models and the Thai indigenous model of implementing the task of
theological education for leadership training in the country. While the legacy of
Western Christianity in Thailand has been much appreciated, this study has
discovered that there is need to re-evaluate current models of theological
education, especially in the light of a growing need for effective leadership
training for pastoral ministries and a recognition of cultural relevance. While this
study denies the importation and the imposition of a certain form of theological
education, it also realizes that
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theological education throughout the world is indebted to the
achievement of theology in the West. While Western theological
formulations do not have universality, certain aspects of Western
theology are globally significant. Theological education must avoid
any kind of exclusivity. Instead of rejection, we should advocate a
search for mutual correction which would be more congruent to the
spirit of Christian theology. A culturally and religiously "pure Asia"
does not exist. Every culture is inter-cultural. Every language is interlinguistic. Every religion is inter-religious. (Koyama 1993:93)
Overview of the Study
The dissertation is divided into seven chapters: Chapter 1 introduces the
problem, data needed, methodology for collection of data, purpose, theoretical
framework, definition of terms, assumptions, and delimitation.
Chapter 2 describes the historical background of theological education in
Thailand as brought in by the early American Protestant missionaries with a brief
allusion to its development in the United States. Major weaknesses of traditional
Western theological education, the impact of the Western-influenced Thai
educational system has on the task of theological education for leadership
training in Thailand are documented in this chapter.
Chapter 3 proposes the development of the "Khit-Pen" Theological
Education Model, a new methodology for contextualizing theological education in
Thailand. The methodological criteria for developing a new methodology for
contextualizing theological education are presented in this chapter.
Chapter 4 describes the characteristics of the "Khit-Pen" Theological
Education Model. This chapter also gives detailed description of the "Khit-Pen"
Theological Education Model's five stages and how each of these stages
functions in the teachingllearning context.
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Chapter 5 explains the process used to experiment with the "Khit-Pen"
Theological Education Model in the context of Thai theological school. This
chapter gives a brief history of the establishment of the South East Asia
Nazarene Bible College where the new model was carried out.
Chapter 6 is the product of the experiment using the "Khit-Pen"
Theological Education Model. This chapter draws helpful conclusions and
implications from the survey research, case studies, and the field trips.
Chapter 7 suggests some helpful conclusions and recommendations for
the renewal of theological education in Thailand. This chapter hints at some
generalizability for future adaptation and discussion of the "Khit-Pen" Theological
Education Model in other places.
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1. Dr. Teera Jenpiriyaprayoon (Timothy Jeng) is a senior pastor of the
Mahapawn Sukhumvit Church, the Christian and Missionary Alliance Church,
Bangkok. He is at the same time the president of the Bangkok Bible College and
Seminary.
2. Dr. Kowit Vorapipatana, former Deputy Director General, Department
of Educational Techniques, Ministry of Education of Thailand, developed and
implemented a model of nonformal adult education called "Khit-Pen" education.
More information on the method appears in Chapter 3 of this dissertation.
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CHAPTER 2
Unfolding of History in the Present
Dilemma of Theological Education in Thailand

Once a Chinese leader from Taiwan, William Young, one of Asia's
prominent theological educators, explained how Buddhism penetrated the
Chinese culture, people, and finally became an important part of their lives.
Young illustrated this by telling a story.1
About two millennia ago, Buddhist missionaries from India first came to
China. They tried to convert the Chinese people for several centuries, but
without success. Frustrated, these missionaries began to observe closely the
culture and the way of life of the people. One day, a Buddhist monk noticed that
a form of popular entertainment widely loved and treasured by the Chinese was
listening to stories told by professional story tellers who traveled from village to
village. These professional entertainers earned their living by telling stories at
the city squares or the inns. The common Chinese people loved to come and
listen to them wherever they went.
Buddhist scholars then began to write Buddhist teachings in the form of
stories and trained their people to become story tellers and sent them out.
Through the ~contextualized" teaching method, their messages were then spread
all over the country. Robert C. Lester, a professor in the religious studies
department of the University of Colorado at Boulder, records the history and the
spread of Buddhism from northwest India into China. He writes that
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Buddhism had to compete with Confucianism and Taoism, highly
sophisticated and long-established religions of China, which emphasized
the family and harmonious relationships of loyalty and considerationloyalty of son to father, wife to husband, subject to ruler; consideration of
father for son, husband for wife, and ruler for subject. On the contrary,
Buddhist monasticism devalued the family and placed loyalty to the
discipline and the monastic community above that to the ruler and society
in general. (1987:52)
However, since learning [through storytelling] and magical powers were key
attributes of the accomplished Buddhist monks, the Chinese could still appreciate
the new religion in spite of other areas of conflict. As a result, the Chinese
people have accepted Buddhism into their lives and culture ever since.
Theological education in Thailand, as in the case of many Third World
countries, finds its origin and history in soil other than its own. Christian
educators and missionaries failed to do what the Buddhist monks had done in
studying the people's cultural values to discover the most effective way of
communicating the gospel to the people in Thailand. Since the time theological
education was first introduced to Thailand by the early American Protestant
missionaries, there has been little or no attempt to deviate from its original form.
It is not surprising then that the nation's current theological education program
follows strictly the pattern of the theological education in the United States. To
understand better present educational issues of the Thai churches, the next
section will summarize the historical development of theological education in
America and describe the existing form of Western theological education that
was transferred to Thai soil.
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In the United States
In his book Theologia: The Fragmentation and Unity of Theological
Education, Edward Farley helpfully divides the history of American theological
education into three periods (1983:6). The first period called "the period of pious
learning," stretched from the earliest colonies at the beginning of the 17th century
to the early 19th century. During this period, the study of theology was
considered an exercise of piety. Divinity was not just an objective science but a
personal knowledge of God (and the things of God) in the context of salvation.
Moreover, there was no separation between divinity courses and secular courses
in the university. Every study was ordered toward the reading and the
understanding of sacred Scriptures, the discerning of the signs of God's work in
the world.
The American schools in this period were modeled primarily upon
universities in Europe, namely, England, Scotland, and Northern Europe (e.g.,
The Netherlands). At the later part of this period, however, divinity began to be
separated into a specialized field of study; and responsibility for teaching divinity
courses was given to designated faculty instead of all the faculty. There was the
development of a graduate level component to ministerial training which came in
the form of a two-year course of study in divinity after college, followed by an
apprenticeship with well-known pastors.
The second period, starting from early 19th century, is called the Mperiod of
specialized learning." According to Farley, the shift was not from piety to
learning, for everybody expected a learned minister. Rather, it was from study
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which deepens heartfelt knowledge of divine things to scholarly knowledge of
theological sciences. This transition brought about the rise of seminaries which
created the conditions for a specialized learning approach to ministerial
education.
David J. Bosch seems to attribute such a "paradigm shift" to the impact of
the Enlightenment on theology: from being a single discipline without
subdivisions to a theology with many areas of study (1991 :489). This is when the
study of theology gradually evolved into a new form called the "fourfold pattern"
(namely: Bible, Dogmatics, Church History, and Practical Theology), a German
theological standard which virtually became universal for Protestant theological
institutions throughout the world (490). Farley also calls this period the
. "Germanization of the American theological education" system (1983:111). The
early educational model was now being replaced with the "new" model and
approach for the education of ministers, as American seminaries began to take
into account German theological scholarship. As more seminary professors took
their graduate training in Germany, when they returned they programmatically set
out to introduce the "German model" to the American schools. Consequently, the
German system began to influence the very conception of a program of
theological study.
After the middle of the 19th century, the "standard German fourfold
division" of theological sciences was widespread. A new level for ministerial
formation was established: specialist teachers teaching theological sciences.
The Ph.D. programs arose which distinguished between studies for ministry and
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the graduate study of religion for scholars and professors. The result was a
further fragmentation of theological studies into discipline specialties.
In the last two decades of the 19th century, in response to the inroads of
secularization in higher education, the Bible institute/college movement emerged
in the 1880s. Kenneth Mulholland records the phenomenon chronologically:
The Bible Institute Movement emerged in the 1880s. A. B. Simpson
founded the Missionary Training Institute (now Nyack College) in New
York City [in 1882]. Dwight L. Moody established the Training School
of the Chicago Evangelization Society (now Moody Bible Institute) in
1886 in Chicago. A J. Gordon began the Boston Missionary Training
School (now Gordon College) in 1889. Johnson Bible Institute (now
Johnson Bible College) followed in 1893, Toronto Bible Institute (now
Ontario Bible College) in 1894, and Providence Bible Institute (later
Barrington College) in 1900. (1996:46)
While the rise of the movement appeared to be the reaction of the
evangelical church of America to the shift in theological education (from upious
learning" to rigorous academic pursuit), Gene A. Getz seems to interpret the
phenomenon from a quite different viewpoint. As a matter of fact, he perceives
the occurrence as an attempt to provide appropriate training for a growing
number of Christian men and women who desired to go into various fields of
Christian service. This is how he assesses the rise of the movement:
Though increased secularism in higher education had already
appeared on one side of the religious ledger in nineteenth century
America, a counterforce began to appear on the opposite side,
particularly beginning with the last quarter of the century. Great
religious revivals created a new motivation among evangelicals.
As the numbers of individual Christians increased, as well as new
churches, doors began to open for Christian service in pastorates,
in Sunday school work, in evangelical endeavor, and on home and
foreign mission fields. It soon became apparent that colleges and
seminaries could not fill these vocational positions with trained
leaderships, first, because the number of such schools was limited,
and second, the objectives and curricula of these institutions were
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not comprehensive enough to meet the variety of needs which
appeared on the religious scene. Consequently an "auxiliary means
of securing recruits" was inaugurated and designated Bible institutes.
(Getz 1969:23)
In short, the rise and the existence of the Bible Schools and Bible
Colleges in this period was in essence the churches' attempt to respond to the
growing need and demand for a base for the education of layworkers and fulltime Bible teachers, evangelists, and pastors.
The third period is called the "professionalist" period of theological
education in the United States which, according to Farley, began in 1940 and
continues to the present time (1983:115). Because the church found itself in a
highly secularized, pluralistic, and modernized society with worldwide issues and
crises, a new model of theological education was conceived. Theological
institutions were now seen as preparing the student for professional activities
either in the parish or in some specialized ministry. The image of the minister
was shifted from the ""shepherd of the faith" to that of the "manager of a local
society" or some related institution. The professional paradigm of theological
education thus came to dominate theological schools both in America and
around the world by transference of the American educational patterns, along
with church patterns, through the efforts of American missions.
In general, the theological schools in the United States in the later part of
the first period to the third may be divided into three categories: (1) graduate
schools in the strict sense of the terms, i.e., schools which were designed
primarily for professional training, and which therefore presuppose a college
course or its equivalent, (2) mixed schools, i.e., Catholic institutions, the
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Lutheran and the Disciples' institutions which combine academic and theological
training as parts of a single curriculum.2 (3) non-professional, non-degree
granting schools for the training of religious workers, i.e., A. B. Simpson's
Missionary Training Institute, the Training Schools of the Y.M.C.A. , the
Deaconesses' Schools and other institutions for the training of lay workers
(Brown 1913:595).
In Thailand
In essence, the development of theological education in Thailand is the
transplanting of the historical development of American theological education,
particularly the characteristics of the second and third periods. This was brought
about by the coming of American missionaries, most of whom were products of
theological schools in the United States.
Theological education formally began in Thailand sixty years after the
arrival of the first Protestant Christian missionaries in 1828. Thai society at that
time was not only indifferent to Christian religion, it was also suspicious of any
effort to introduce the Christian message in the country. To attempt
establishment of theological education in that situation required real foresight and
courage. The pioneer in theological education, Rev. Daniel J. McGilvary, an
American Presbyterian missionary to Thailand, stated the purpose of the task of
theological education for leadership training in 1883:
To equip the most capable and promising individuals among the
converts for filling their places as lay officers and leaders in the churches
The course was
and engaging intelligently in evangelistic work
to be flexible enough to permit occasional attendance with profit on the
part of men whose household duties or whose business would not allow
them to attend regularly. (Hamlin 1965:26)
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The early stage of theological education was characterized largely by
apprenticeship and on-the-job training models, characteristic of the model used
in the later part of the first period of the history of American theological education.
McGilvary selected mature believers and trained them as he took them with him
on his evangelistic tours. The first residential Bible school was McGilvary
Theological Seminary started by another American Presbyterian missionary in
1912. The seminary was upgraded in 1961 to the Bachelor of Theology degree
level. It is currently affiliated with Payap University, located in Chiangmai, and
offers both a Bachelor of Arts and Bachelor of Divinity program.
Following the McGilvary model of theological education, the first
evangelical Bible school was started in Khon Khaen in 1936 by the Christian and
Missionary Alliance. Initially a non-professional, non-degree granting school,
modeled after the Missionary Training Institute founded by A. B. Simpson in 1882
in the United States, it was very well accepted and well supported by the
evangelical churches in Thailand and in other countries on the Indo-China
peninsula. Eventually other missions (such as the Southern Baptist Mission, the
Pentecostal Churches, the Overseas Missionary Fellowship) began to establish
their own Bible schools. Currently, there are about 20 residential theological
schools in the whole country of Thailand. Of these, thirteen are located in
Bangkok, four in the North, one in the Northeast, and two in the South (Thailand
Christian Directory 1996:245-256). Six of them have attained the standard to
offer master's degree level. The detailed information about 20 residential
theological institutions in Thailand appears in Appendix B.
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Reflections on the History of Theological Education in Thailand
Although Protestant Christian missionaries arrived in Thailand in 1828, the
program of theological education never actually got started until nearly sixty
years later. E. J. Hamlin, a former missionary and theological educator to
Thailand notes in his article "Theological Education in South East Asia: Thailand"
that "a national theological education program was very late in coming"
(1965:29). The main reason for such a late start may be due to the inability to
settle the disputes among the pioneers, especially those who worked in the North
and those in the South, concerning their mission strategies. In his work
"Missionary Biography," Hugh Taylor, a missionary to Northern Thailand (18881934), then known as Lao (as distinct from Laos), recorded the two strategies.
Those in the North preferred the policy of "evangelize first and then educate" the
Christian community, whereas those in the South seemed to hold to the policy of
"educate first in order to evangelize" (Taylor 1934:155). Obviously, this dispute
not only slowed down the formation of a theological education program for the
churches in the country; it also created tensions and crises within the Christian
community as the churches' needs of leadership were not being adequately
attended.
Taylor's observation of the mission strategies concerning theological
education programs for the churches in Thailand serves to alert us to issues of
the development of a new model for contextualizing theological education in
Thailand today. His observation clearly reflects one of the deficiencies of the
traditional Western theological education model which often comes with its own
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agenda, thus denying the people's right to choose and to make their own
decisions. Unlike a model that focuses primarily on the learners and their life, the
missionaries' theological education centered their discussions not on the
relevance of the theological training to the issues, needs, and problems
confronting the people, but on the distinctives of their mission policies and
strategies. The theological education at the early stage was not designed to
accommodate to the life context of the learners; rather, it was designed to help
the missionaries implement their own agenda and policies. It is also evident that
just as the pioneers of theological education themselves in the past were
unwilling to accept differences, a great number of Thai church leaders in the
present continue to be intolerant with regard to dissimilarity. The so-called
"Christian quarrel" in 1997 between church leaders from the two Christian
denominations is a classic, if not tragic, example of the intolerance and their
unwillingness to accept differences. The arguments became heated when a
Baptist minister from the New Vision Church began accusing an independent
charismatic church , the Hope of Bangkok Church, of being "heretic" and a "culf
using the country's leading newspapers to expose the opponent. The
controversy was later settled with the help of respected Christian leaders in
Thailand . Unfortunately, the incident not only hindered the proclamation of the
gospel to the people in Thailand , it also led to the alienation of the Christian
churches in the country.
Not until April 1883, when pioneer Dr. Daniel J. McGilvary came to
recognize the need for "the development and use of native assistance

that
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we might accomplish more" (1912:414), did the task of theological education
formally begin in Thailand. While the establishment of the theological education
program has been received as good news for the Christian churches in the
country, it also has been criticized for setting the wrong priority in theological
education for leadership training. McGilvary's record, A Half Century Among the
Siamese and the Lao: An Autobiography, is a key document.
Reflecting on the priorities of the early missionaries and evangelists in
relation to the establishment of theological seminaries on the mission fields,
William A Dyrness in his book Learning About Theology From the Third World
(1990) makes an insightful observation which perfectly characterizes the
theological situation in Thailand at the early stage. While there was nothing
significantly unusual about the missionary's strategy to "convert first and then
educate," in fact such a strategy became a matter of necessity in many parts of
the non-Western world where Christian believers did not exist. What was
unusual, however, was their priorities in theological education. Dyrness sees
such a misplacement of priorities as a major weakness in the mission of the
evangelical church around the world. He observes that when theological
seminaries were formed after years of working, these institutions were primarily
conceived to "train pastors and Christian workers" rather than to be a center of
theological reflection. While there have been advantages to this set of priorities,
such as church growth among evangelicals in the last generation indicates, a
weakness has been the absence, until recently, of serious and sustained biblical
and theological reflection on issues facing the church. As a result of a
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misplacement of their priorities, the evangelical church in many parts of the world
has become a "church without theology" (1990:18).
Dyrness' observation is helpful and broaden the goals of the study. It
acknowledges that many of the evangelical theological institutions in Third World
countries, both in the past and the present, do very little in helping students
develop their skill and ability to think and to reflect on issues facing the church
and the community. It is extremely difficult for church leaders to be effective
ministers of the gospel in the contemporary world if they are unable to show the
relevance of the biblical truth to the social concerns. Therefore there is need for
theological institutions to reset their training priorities. Dyrness suggests that to
simply train pastors and Christian workers for the ministry without giving a
serious thought to how their ministry relates to the world around them may no
longer be a sufficient training priority. Rather, theological institutions should
place their top priority on training pastors and Christian workers who can think,
reflect, and relate the gospel message to their contemporary world .
Development of a method to accomplish this goal must be done.
Wrong priorities were not the only problem that characterized the work of
the early evangelical missionaries, however. Another major problem that came
with the arrival of the Western missionaries to many parts of the world and which
continues to have a lasting effect on the training of national leaders is the
transplantation of the Western theological education programs to the nonWestern countries. This problem is clearly articulated by Paul G. Hiebert in his
book Anthropological Reflections on Missiologicallssues. In reflecting the role
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epistemology plays, particularly in relation to the task of theological training of
early missionaries, he points out that traditional Western theological assumptions
have largely determined the way they carry out missions around the world . He
believes that while we can appreciate and respect the greatness of those
dedicated missionaries who have gone before us, we need to be reminded, too,
that for the most part many of those great people were themselves Mnaive
idealists and realists" in their theological assumptions. That is, those
missionaries were fully convinced that their belief systems were the truest, thus
[they failed] to differentiate the gospel from their own cultural ways (1994a:32).
They often assumed that the most true, pure, holy, and biblical form of
theological truth was their theology. Because of these assumptions, most
missionaries tended to explain away the local beliefs and practices, seeking to
replace them with their Western cultural values. Consequently, the Christian
gospel was perceived to be a purely imported Western religion, thus becoming
alien to the people to whom it went. More reflective of these assumptions,
however, was their approach to theological training of the national leadership.
Hiebert accurately describes that the missionaries sought to transmit their
theologies unchanged to the national church leaders. He writes:
The relationship was that of parent and child. National leaders
were expected to learn the missionary's theology by rote
For the most part, national leaders were not encouraged to study
the Scriptures for themselves and to develop their own theologies.
Deviation from the missionary's theology was often branded as
heresy. (1994a:46)
Not only is Hiebert's reflection accurate and right on target for Thailand, it
also reminds us that the Mnaive idealists and realists" approach to theological
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education for leadership training is very much alive and well; indeed , it has
become a ~ standard model" of theological training within institutions all over the
world. The most obvious evidence is seen in the widespread disunities and
fragmentations of theological institutions over their own theological or doctrinal
differences which have directly resulted from their narrow-mindedness and
intolerance, a very product of the "naive idealists and realists" approach to
theological education.
Contrary to the "naive idealists and realists" approach (which in Hiebert's
opinion, is becoming untenable in missions, not only because it is no longer
intellectually credible, but also because it fails to resolve the problem of
theological pluralism that has resulted from missions), Hiebert suggests that
instead we embrace the "critical idealists and realists" approach in the task of
theological training (1994a:48). According to this approach, the training of
national leadership has to be carried out in such a way that it encourages as well
as empowers the leaders to read and interpret the Scriptures in their own cultural
context. Educators who embrace the "critical idealists and realists" view of
theological education -respect people of other beliefs as thinking adults and show
respect for their convictions, yet [they] have deep convictions about the truth of
their own belief systems and bear testimony to these" (1994a:SO).
The missionaries, according to Hiebert, "must accept the fact that the Holy
Spirit also leads national leaders and that the message of the gospel must be
discerned within the community of believers and their leaders, and not by an
outside leader alone" (1994a:48). In other words, the "critical idealists and

65
realists" view of theological education allows stUdents to appreciate and
celebrate their differences. The "critical idealists and realists" view of theological
education encourages and empowers the students to read and interpret the
Scriptures in their own cultural context. Theological educators who embrace this
view have high view of other people. While maintaining deep convictions about
what they hold to be true and bear witness to these, they regard persons of other
beliefs to be capable of making their own judgment. At the same time, the
"critical idealists and realists" concept of theological education invites them to
exchange views and opinions through dialogue and interaction. In so doing,
each of them will teach and be taught, complement and be complemented by the
other. Hiebert's "critical idealists and realists" approach to theological education
is characteristic of the biblical approach to knowledge: "Now I know in part; then I
shall know fully, even as I am fully known" (1 Corinthians 13:12). It is incumbent
on theological educators to embrace the "critical idealists and realists" approach
in theological training, if our vision for theological education can be
contextualized.
Hiebert's observation is helpful to the development of the goals to be met
in this study since it has the intention to embrace the Mcritical idealists and
realists" approach in conducting the task of theological education for leadership
training in Thailand . The focus of the developing method is commitment to
empowering and encouraging men and women to read and interpret the
scriptural truth in the light of their cultural context. With this approach, the new
model of theological education hopes to produce thinking adults who have deep
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conviction in what they believe and at the same time show mutual respect and
appreciation to those who hold different belief systems. The "critical idealists and
realists" approach of the new model would lead to the students' appreciation and
celebration of their differences. They will themselves in tum engage in dialogue
and interaction with an openness to learn from one another.
A local observation regarding the approach to the task of theological
education introduced by early missionaries to Thailand is spelled out by Alex G.
Smith, a long-time OMF missionary to Thailand. In his book Siamese Gold: The
Church in Thailand he notes that although the leadership training program run by
McGilvary intended to equip students who were ""respected, existing leaders and
men of position" (1982:86), men of such qualifications scarcely were found within
churches throughout the country. Apparently, many of his leadership training
classes were small and exclusive. In fact, McGilvary's 1883 leadership class
was started with only four men. As a result, most churches continued to struggle
for survival as their growing needs for leadership were not being sufficiently met.
Smith's observation regarding the scarcity and McGilvary's intent to train
well qualified students is valid since people were hard to find at the pioneering
stage in Thailand. However, Smith's observation is no longer true of the situation
in many Thai churches at the present time. In fact, committed men and women
who have great potential for leadership can be found in almost every church
throughout the country. The contention now, therefore, is not whether we have
the people with potential who are willing to serve as ministers of local churches
or not; rather, it is the question of how we can best train them to be effective
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leaders who are capable to think and reflect the truth of the Scripture in the light
of their own personal and communal situations. Smith's observation of history is
valuable for its documentation of early participants in theological education.
Another criticism recently was stated by Hong-Shik Shin, a Korean
Presbyterian missionary in Thailand and a professor of Theology at the Bangkok
Institute of Theology, in his book Principles of Church Planting: As Illustrated in
Thai Theravada Buddhist Context (1989). While agreeing that theological
education for national leadership training is crucial if the church is to be firmly
established, he observes the direction of theological education in Thailand . The
theological education program initiated by Daniel J. McGilvary is not a
"naturalized" system. The imported system of theological education was formed
in the Western context which was "a land of many churches." How could it serve
Thai context, "a church-less" land? Shin goes on to state that focusing on the
imported system "would produce managers for existing churches, but a system
natural for the context would concentrate more on "the production of pioneers" for
church planting in "the church-less" areas (1989:102).
Shin also states that if the church is to be biblically founded and culturally
rooted, there is need for a new direction in theological education--one that always
acclimates itself into the religious, social, and cultural soils of its students. Shin's
dissatisfaction with the "unnatural" system of theological education for the
training Thai leaders reflects one of the concerns that forms the background of
the problem in this study, namely, a concern for equipping thinking, competent
Thai pastors for the twentieth century. I strongly believe that the primary focus of
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theological education should not be placed upon simply filling the leadership
vacancy of local churches. Rather, the main task of theological education should
be to produce well equipped church leaders who develop their thinking ability and
who can relate well to their churches and community. Evangelism and church
planting are the prime responsibility of church leaders. I am convinced, however,
that church leaders who are able to think, to reflect, and to integrate the gospel
truth meaningfully into the life situations of the people are more effective in
communicating the gospel message to the people among whom they minister.
This is crucial to the growth, the stability, and the perpetuation of the church of
Christ into the future.
Dissatisfaction with Current Theological Education System
Evidences of this transplantation of traditional Western theological
education to Thailand are compelling. Without exception, wherever theological
institutions are located, the curricular design and structure are modeled upon the
standard German fourfold division of theology: Biblical studies, Theological
studies, Historical studies, and Practical studies. Attempts to change this
paradigm threaten the globally-accepted and approved system of traditional
theological education.
Dissatisfaction among theological educators, especially in Thailand and
other Third World countries, with regard to the traditional method of theological
education in many seminaries is increasing. (See Ro 1990; Nunez 1988; Chao
1972; Ward and Rowen 1972). They are dissatisfied because they realize that
existing theological training are too remote from the realities of life, and irrelevant
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to the concerns and issues of the society. Many theological educators have
come to realize that the traditional Western model has not produced the kind of
church leaders who are competent and dynamic in relating the gospel message
to people's lives. They are discontented because of the way in which the
traditional Western theological education has failed to equip church leaders who
have profound knowledge and appreciation of their own culture and the culture of
the people among whom they minister.
My own evaluation of Bible school catalogs acquired in the course of my
research from the leading theological institutions of Thailand--Bangkok Bible
College and Seminary, Thailand Baptist Theological Seminary, Bangkok Institute
of Theology, McGilvary Theological Seminary, and Thailand Pentecostal Bible
College--indicates that all institutions' curriculum design and methods of dealing
with their subject matter are basically the same. It is the traditional type of
theological education inherited from the Western (North American or continental
European) model. For the most part, these theological institutions are marked by
denominational fragmentation and duplication. Their curriculum designs are
primarily patterned after the "universal," traditional Western fourfold division.
There is little or no evidence that such curriculum designs pay due attention and
appreciation to the implementation of the Christian faith and practice to the socioand historico-cultural contexts of Thai people. As a result, not only are trained
Thai church leaders unaware of the core of their culture, they are also
inexperienced and unwilling to engage themselves in interaction with the people
in context.
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In my interview with Richard Knox, SEANBC's professor of Theology,
during a curriculum workshop in May 1997. he expressed concern about the type
of curriculum designs being widely used in Bible schools and seminaries in
Thailand. He pointed out that so much of what is being taught in many
theological institutions in Thailand has very little relevance to the reality of the
Thai people's life. For example, while the concept and reality of suffering is at
the core of the people's being, our Christian theology remains somewhat silent
about the issue. The Thai people not only know about the suffering they also
experience it in their lives. Christians have an obligation to teach and practice
theology that concerns people's lives. Another area that our theology has failed
to explore is the reality of the world of spirits. While a huge majority of the Thai
people live their life so closely with the spirit world (either in fear or in reverence),
our theology tends to "scratch" where itches do not seem to occur (Interview with
Richard Knox, May 1997). A similar comment was made by Somboon
Suwannachart, a graduate student at the Bangkok Bible College and Seminary,
when asked about his assessment of the Master of Divinity program which he is
pursuing. He pointed out that some of the "theological courses being taught in
the program are too obscure. Most of the theological issues being raised in the
class by the professors seem to be very out of touch with the issues faced by
people in the society" (Interview with Somboon Suwannachart, October 1997).
To address the need for being in touch with the real life needs, there have
been attempts to make available to the church "non-residential" programs. The
efforts have had no impact on the overall system since such programs are
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merely the extension of the traditional Western "'sacrosanct fourfold division." For
instance, Thailand's three leading theological institutions (Bangkok Bible College
and Seminary, Bangkok Institute of Theology, and Thailand Pentecostal Bible
College) have recently made available to the church non-residential programs
designed primarily to raise the educational status of current church ministers
without requiring them to be dislocated from their respective constituencies.
Such educational programs, normally running sequentially from one to two years,
or in some cases, three to four years, rely heavily on block scheduling, short or
intensive modular courses, weekend classes, and correspondence courses, for
options to complete the programs. However, since the programs' immediate goal
is to help ministers (especially those who have had some previous theological
training) to obtain their academic degree (e.g. Bachelor of Theology, or Bachelor
of Biblical Studies), the main educational emphasis then is placed on
accumulating credit hours rather than enhancing the participants' creativity and
ability to minister independently through appropriate educational methods. In my
interviews with two Thai pastors who are currently enrolled in the Bangkok
Institute of Theology's non-residential program (NRP) I have come to discover
that the way in which the subject matter is treated in the adult non-residential
program is no different from the general classroom method of teaching. The way
students are treated and evaluated only illustrates the fact that such programs
merely extend the traditional classroom-like learning. They explain that in each
semester students are required to stay on campus for one week to do intensive
study of core courses. They are to listen and take note on lectures six to nine
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hours a day for one week. On the final day, students are to turn in their lecture
notes to the teacher for grading. The grading system is normally determined by
the students' ability to "copy" the lecture as close as possible and to memorize
the course content, shown in their final examination. When asked about the
degree of deviation allowed and freedom for creativity. The students replied that
it is clear from the outset that if anyone intends to graduate from the program, he
or she has an obligation to fulfill all requirements (Interviews with Pastor Sawat
Hahom and Pastor Prasaan Tongsumart, November 1997).
Further evidence indicating that the theological education programs tn
Thailand are imported products lies in the institutions' inability to address the
holistic environment of Thai culture. Imported Western educational dogma and
values are deeply embedded in the theological education system and include:
individualism, dualism, as well as the physical/spiritual or secular/Christian
dichotomy. When such dichotomy is applied to the task of theological education
"we create an artificial distinction and divide the holistic nature of education"
(Bradshaw 1993:87). Consequently, theological education becomes limited to
topics that deal with spiritual issues, thus leaving material or other issues of
everyday life unaddressed. For example, when challenged by the realities of
prevailing social problems such as AIDS, poverty, injustice, and the economy,
not only are churches handicapped in dealing with these needs likewise, at the
base, so are the theological institutions because they have failed to incorporate
local issues and concerns into their training curriculum.
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Contemporary theological educators working in more progressive settings
have rightly observed that the most powerful force creating changes in education
nowadays are "shifts in culture" (Brushaber and Clark 1996:99). They contend
that as the world changes, the churches also must respond. And as churches
evolve, expectations of leadership also should take on new forms. However,
such has been far from characteristic of the task of theological education in
Thailand. As a result, not only do church leaders think that theological
institutions are failing to meet this challenge, the majority of graduates from these
institutions, too, are finding themselves out of touch with the people and their
everyday contexts. Thus, they are unable to make the gospel message relevant
to the contemporary world. For example, Thailand's current economic crisis, the
worst in the nation's 700 year history, has left Thai people from all social classes
with great despair. The country was bankrupt in a short period of time as leading
financial institutions collapsed one after another. Hundreds of thousands lost
employment, businesses, properties, and some even took their own lives. Tragic
news of people committing suicide, especially those in the administrative
positions, was widespread. The country was in even greater turmoil when the
government, under pressure from the International Monetary Fund (IMF) in
September 1997. announced the flotation of the nation's currency exchange rate.
This resulted in a swift devaluation of the Baht, "dropping rapidly from 25 Baht
per US Dollar to 56 Baht per US Dollar" (The Nation, December 31, 1997).
Living conditions have become increasingly difficult as prices of commodities
have tripled. The country's inflation rate has since been on the rise. To stay
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afloat, some churches and church related organizations cut back on their
expenses while others laid off their staff. However, locally the churches have
taken no further measures to react to the situation or to provide comfort for those
in need other than to care for their own in adversity. At the government level,
however, there have been attempts to counteract the worsening situation,
starting with the "Thai Help Thai" project, the "Fasten Your Belf policy, and the
"Use Thai Products" campaign.
Frustrated with the Christian inaction in November, I gathered three of my
students to pray with me for the situation and to seek God's guidance for further
action. In December a support group called "Dikos Group" (literally meaning "a
family and friend group") of six members was organized with the goal to reach
out to provide support, fellowship, and encouragement to the network of friends
and families who had been affected by the crisis. The group was particularly
designed to reach out to the growing upper middle class who have lost their jobs,
businesses, and means of security. The group's primary strategy was to build
relationships with relatives and friends who were in need. In January 1998 the
group began meeting together in the SEANBC's facility located in one of the
Bangkok's busiest commercial centers. The group has grown rapidly as friends
and families touched by the group's outreach ministry came to join the meeting.
The group has moved out from that facility to meet in a hotel in June. Similarly,
another support group was initiated by a group of three students in February,
using their apartment as a meeting place. Apparently, these groups have great
potential to grow and multiply into a strong church of Christ among the growing
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upper class people in the city of Bangkok because of the dynamic of relating the
Christian faith to life situations.
Weaknesses of Existing Western Theological Education Programs in Thailand
Anthropologist Paul G. Hiebert tells of a famous American evangelist who
was scheduled to preach in India. He asked the late D. T Niles what he should
do in order to adapt to an Indian audience. Niles is reported to have answered in
the following vein:
There is not too much that you can do. The Indian Holy Manis a
mendicant who is unshaven, unkempt and unsightly because he has
forsaken this world and its attachments. To most Indians you will
appear to be more like a Madison Avenue materialist. But you cannot
do much about that. So my advice is that you preach the gospel as
best as you can and let us interpret it for our people. (1994b:67)
Implementation of the task of theological education in Thailand by the
Western missionaries was carried out in ways that prevented people from
interpreting it or adapting it to the local situation. As a result, theological
education programs in Thailand have suffered a barrage of criticism. Major
weaknesses can be cited. First, theological education programs are irrelevant to
the Thai's unique and diverse social and cultural contexts since they remain
uncontextualized in both method and content. Darrell L. Whiteman, a professor
of Cultural Anthropology at the E. Stanley Jones School of World Mission and
Evangelism, Asbury Theological Seminary, insightfully identifies "three functions
of contextualization." These speak to the need for contextualizing theological
education. He writes:
Contextualization attempts to communicate the Gospel in word and
deed and to establish the church in ways that make sense to people
within their local cultural context, presenting Christianity in such a way
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that it meets people's deepest needs and penetrates their worldview,
thus allowing them to follow Christ and remain within their own culture.
(1997:2)
To some extent, a recent attempt by a group of SEANBC students to
respond to the social and economic crisis in Thailand reflects Whiteman's "three
functions of contextualization"--to communicate the Gospel in word and deed, to
establish the church in ways that make sense to people, and to penetrate their
worldview. His insight is very significant to the task of theological education in
Thailand. One of the reasons many Thai church leaders are ineffective in
making the scriptural truths relevant to contemporary issues raised and faced by
the people in the society lies mainly in the "foreignness" of the theological
education programs both in content and method. Westernized theological
education programs usually do not teach local pastors to interact with their own
culture. As a result, not only have our theological education programs failed to
address things constantly confronting the national churches, many of these
programs often appear in forms and styles that are stamped with the label "Made
in America and Proud of It" (Whiteman 1997:4).
Uncontextualized theological education programs tend to produce church
leaders who seem capable of doing just about everything except relating the
gospel message to the realities of life in the society in which they live. The
people's lives and needs are not being met by the communication of gospel
message. If this is true, it is no wonder that the Christian gospel has found little
success not only in winning Thai hearts but also in penetrating Thai people's
worldview after all these years. Reflecting the irrelevance of the
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uncontextualized traditional Western theological system from which our
theological education programs are derived, one leading Asian theologian has
described the contrasts. He writes:
Western evangelical theological schools emphasize the inerrancy of
Scripture and orthodox theology versus liberal and neo-orthodox
theologies. But these are not major issues in Asia. Rather, the
prevalent areas of concern are poverty, suffering, injustice, and nonChristian religions. (Ro 1990:55)
Second, theological education programs breed continuing dependency on
the West in both content and methodology which in turn denies local initiative
and creativity and cause permanent dysfunction. A South American scholar
insightfully points out:
A blind copy of the Western models will not only result in dependency
which can kill initiative and creativity among indigenous efforts, but a
curriculum which is not sensitive to contextual needs will produce
decontextualized thinkers and theologians. (Nunez 1988:76)
The present theological education models do very little to encourage students to
think and form decisions on their own--to challenge the teacher's beliefs, and to
argue with the teacher's decision. Existing models only train people to be
followers and not leaders. As followers, they are to conform to and accept as an
authority the teachings of their teachers (usually missionaries) without deviation.
These models cannot train people to lead other people. Rather, much of what
our theological education programs have done, and continue to do, is train
people to rely solely on people other than themselves. This has resulted in the
creation of "dependent people and [works to] the detriment of leadership
potential" (Hiebert 1994:174). The late Rev. George Heckendorf, Alliance
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missionary to Thailand for 40 years, told me a story of one of his students on one
occasion. He said:
A student was assigned to start a new church in his home province in
Northeast Thailand as part of the requirements for the completion of his
study. Three months later that student came back from the village with
tons of written notes filled in his briefcase. He asked to see Archarn
(professor) Heckendorf. He reported that he had not been able to get
a new church started. As soon as he invited people to join the meeting,
question after question about everything from earth to heaven were
raised. Many of those questions were hard to answer. Frustrated , he
made it his goal to go around collecting questions the people had
regarding Christianity, church, God, etc. He returned to the college to
find answers to those questions from the professor. That way he could
be more prepared to respond to the people's questions. (Conversation
with George Heckendorf, December 1996)
Third, existing theological education programs create unnecessary
division and rivalry among national churches as they often require a measure of
theological allegiance to one interpretive tradition over the other. Jonathan
Chao, a leading Asian theological educator, expressed his discontent at how one
seminary in Hong Kong had received all of its international academic lecturers
from Asbury Theological Seminary and sent all its scholars to the same
institution, while another preferred Westminster Seminary or Calvin Seminary.
This situation characterizes a weakness in theological education in Asia. Chao
expressed that, "Such theological loyalty doubtlessly perpetuates conflicting
ilranches of Western theological schools of thought and extends American and
European theological battlefields [to Asia]" (1972:9).
Since many of the styles of theological training are uncritically imported,
national leaders are expected to learn the missionary's theology by rote.
National leaders in turn claim that only their theology is authentic and true ,
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leading to breaks in relationship between their fellow national leaders. As
Hiebert rightly observes, any local creativity and initiative or any "'deviation from
the missionary's theology [is] often branded as heresy" (1994:46-47).
Characteristics of Traditional Westem Theological Education
Although it is not wrong to borrow ideas from the West, we must undergird
our theological education ideas and models with a cogent educational philosophy
and methodology of training-one that finds its root not in the Western culture but
in the Scriptures. In borrowing the traditional Western model of theological
education, we need to be aware that traditional Western theological education,
which was designed for a specific people in a specific time and place, when
applied elsewhere, has its own flaws and limitations. Features of the long
standing Western model should be recognized and critically evaluated . Some
characteristics emerge.
Domination
The traditional Western theological education model tends to dominate
national or indigenous patterns of learning, functioning from the assumption that
the European training methods and influence are superior and must be exerted
worldwide. Such a colonial imperialistic mentality embedded in the traditional
Western theological education often disregards existing cultural patterns and
frequently does more harm than good to the mission of God and the identity of
local churches. Stating what appears to be the goal of traditional Western
education (which in fact is its "hidden agenda"), Ken R. Gnanakan, India's
leading theological educator, quotes one of the progressive Western scholars as
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saying that "the primary purpose of [traditional Western] schooling was control,
not change" (Cornoy quoted in Gnanakan 1996:114). The colonial imperialistic
philosophy of European education is noted in the patterns of the theological
education programs utilized by early missionaries [to India]. Gnanakan writes:
Western patterns were preferred to traditional methods. Some of the
earliest missionary institutions were established by missionaries, mainly
William Carey and Alexander Duff. Their approach was heavily Western,
assuming that Indians needed to be Mcivilized." (1996:113)
Division of Church and School
The traditional Western education model emphasizes strong division
between church and school with its attendant problems of integrating theory with
praxis. Contemporary Asian theological educator, Siew Yau-Man, insightfully
points out that "although historically, theological institutions were products and
servants of the church, they now develop a theological agenda independent of
the church. The church criticizes the seminary for doing theology which is
irrelevant to her historical and immediate needs" (1994:108). Similar discontent
is also being shared by North American theological educators. Among them is
Michael Griffiths, professor of mission at Regent College. He scathingly attacks
theological institutions for teaching as though they exist only to produce scholars,
and for recruiting their faculty by using criteria based solely on academic
standing without regard to ministry sensitivity. The result is that when students
need "street credibility" to make an impact in evangelism and church growth, they
are taught by highly intellectual scholars with "library credibility" who relate better
to books than to people in the midst of life (1990:11-12). Some progressive
North American theological educators categorically call such scholars "academic
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theologians who are highly speculative, virtually philosophical.

aimed primarily

at other theologians. They are often disconnected from the church and have little
to do with concrete Christian living" (Grenz and Olson 1996:33).
Individualistic Mentality
Consequential to the church/school dichotomy, the traditional Western
theological education perpetuates an individualistic mentality in regard to culture
rather than working from the community model in Scripture. Ward and Rowen
helpfully point this out. They say:
[the traditional] Western model is thus based on the theory of individual
conversion and vocation, unrelated to community. Students are selected
and trained apart from their community and then placed in communities
which do not know them, mayor may not like them, and mayor may not
find them suitable. (1972:11-12)
Thus, we notice that the traditional Western individualistic model of theological
education is not only unsuitable for the Thai context which holds highly and
dearly the family and community values; it is also unbiblical.
Cognitive Emphasis
The traditional Western theological education has embraced the Greek
model of education which, according to Ward, places strong emphasis on
"exalting of intellect and rationality" (1984:38), thereby seeing the whole of
educational life as integrated by one's cognitive domain. What one knows is
more important than the concern for acting on one's knowledge. The primary
concern is with "the ability to clarify and repeat information in the form similar to
the one in which it was received" (Elmer 1984:231). The Greek influence on the
Western approach to theological education has resulted in failure to recognize
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the contextual, practical aspect of theological training . It has made theological
education extremely abstract and intellectual, thereby making the graduates
unable to communicate with their people in concrete and practical terms. As a
result, the traditional Western theological education has little understanding of
how theory relates to field experience. This weakness is systematically spelled
out by Linda Cannel and Walter Liedfeld, professors at Trinity Evangelical
Divinity School, when they assert that "the theory-to-practice , study-followed-byfield-education approach, although widely deemed deficient, still undergirds most
of seminary teaching and learning. Students will amass large quantities of notes
for future ministry use." They go on to state that "quantity of information does not
equal quality of education. Students willieam much more, and develop critical
lifelong learning habits if we taught them to reflect rather than regurgitate"
(1991:23).
Low View of Culture
The traditional Western model of theological education is heavily founded
on an assumption that not only fails to distinguish between the gospel and their
cultural values, it often contains an exclusive claim of being the only authentic
representation of the purest and most wholesome gospel (Hiebert 1994:35-51).
Consequently, it tends to portray local beliefs and practices as absolutely evil and
to be eliminated. It perpetuates the foreignness of the Christian gospel
unnecessarily_ Furthermore, this assumption eventually leads to the uncritical
transmission of Western theological knowledge to the national leaders. This is
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detrimental to their leadership potential and their freedom to study the Scriptures
for themselves and to formulate their own theologies.
Banking Mind-set
Traditional Western model of theological education is characterized by
what Paulo Freire, former professor of history and philosophy of education at the
University of Recife, Brazil and former staff member of the World Council of
Churches, calls the "banking concept of education" (1995 [1970]:53). In his
groundbreaking work in the 1960s on educational method, he comments that the
traditional Western model often turns students into "containers," into "receptacles
to be filled" by the teacher. It esteems knowledge as -a gift bestowed by those
who consider themselves knowledgeable upon those whom they consider to
know nothing" (1995 [1970]:54). More often than not, it sets out to meet the
needs of the teachers instead of the students. It has a marginalizing instead of
an empowering effect on people. It brings about domination instead of
education. It gives the students little opportunity to compare what they learn with
the realities of their lives. It allows the students little or no room for integrity,
deviation, diversity, and creativity. In other words, it seems to place the teacher
on a "privileged position" where the teacher alone is perceived to have access to
all knowledge and insight (Whiteman 1997:4).
While theological education in Thailand has suffered the imposition of
uncontextualized traditional Western theological education, this has not been the
only factor. The pattern of education in Thai school has been influenced by the
Western educational philosophy, thus adding to the persistence of such a
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problem. Although bringing reform to the nation's educational system is not
within a scope of this study, nonetheless, the following section will provide the
reader an overview of the extent of the problem in the same educational school
system.
Incongruence: The Core Problem of the Thai Educational System
On October 23, 1997. Kriangsak Chareonwongsak, one of Thailand's
leading thinkers and educators, published his article in the national newspaper,
The Matichon Newspaper, entitled Karn Suk Sa Tai: Ruen Po Chum Rue Ruen
Jum Tang Pan Ya" or "Thai Education: A Greenhouse of Knowledge or A

Jailhouse of Wisdom?" He writes:
The difference between "Greenhouse" and" Jailhouse" in regard to
knowledge is that if education functions like a "Greenhouse" it often
sets out to enable learners to live out their potentials. A "Greenhouse"
education continues to equip and cultivate a student to be a life-long
learner and seeker of knowledge. It often incubates initiative and
creativity. On the contrary, however, a "Jailhouse" education tends to
enslave learners, thereby debilitating them from becoming creative and
independent thinkers. Like prison, it is often bound more to produce
Mproblem-makers" rather than "problem-solvers" for the society.
(1997:21)
This observation resonates with a Thai phrase "Roang Rien Pen Yang
Rai, Nak Rien KOf Pen Yang Nan" or, "How our school system goes, so goes our

student" (Sinlarat 1995:1). The article, and Thai phrase, seems to sum up the
contemporary perception and evaluation of Thai educational system. For
example, Thailand's ability to compete with other countries in Asia with regard to
the quality of education is ranked at the lowest behind Singapore, Malaysia,
Hong Kong, and Korea (World Competitiveness Yearbook quoted in Kaewdang
1998:72). Contemporary Thai educators unanimously agree that it is the
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incongruous Thai educational system to blame for the deficiency. There is a
growing dissatisfaction with the current educational system among contemporary
Thai educators. They recognize the need for reform, or rethinking , or even
revolutionizing the nation's aged educational programs. This reveals not only
how the society as whole views its educational system, but it also points to a
continuing quest for new directions toward improving the task of teaching and
learning in the country. Information about the society's perception of its
educational system is helpful to the development of a new model. It enables us
. to better design a training model that can adequately respond to the issues and
concerns of the people.
An Overview of the Historical Development of Thai Education
To better understand Thai educational system it is important that we know
how the country's educational programs came into being. Thai educators divide
the historical development of the task of education in the country into four
periods: first, Thai education in the ancient period (1257-1859); second, Thai
education during the reform period (1860-1932); third, Thai education during the
historical political shift from autocratic monarchical rule to democratic
constitutional government (1933-1959); and fourth, Thai education in the modern
period (1960-present).
Professor Wilai Tangjitsomkid, at Thonburi Royal Teachers College,
explores each of the four historical periods of Thai educational system in a
widely-read textbook "Kam Suk Sa Tai" IThai Education). She traces the origin
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of Thai educational system to the reign of King Ramkhamhaeng, the inventor of
Thai scripts, and his successors from 1257-1859 (1996:55).
The Ancient Period
In the ancient period, the task of education was quite fragmented and
unorganized with a primary focus on the moral and ethical teaching being taught
to common people. Buddhist temples became centers of learning, using
Buddhist scriptures and myth as primary textbooks. While technically specialized
and formal education was not yet available to the public, the people in general
learned necessary skills and insights through their social interaction and
participation. However, formal and specialized education was only available to
those who belonged to royal and aristocratic families. Study of such areas as
military discipline, statecraft, and reading and writing became the social and
cultural responsibility of the ruling figures. The task of education was under the
responsibility of qualified Buddhist monks who were normally knowledgeable in a
"holy" Pali language (Tangjitsomkid 1996:64).
Roong Kaewdang, in his groundbreaking book "Pa Ti Vat Kam Suk Sa

Tar [Revolutionizing Thai Education] (1998), places the task of Thai education in
the ancient period in two categories. First is the task of formal learning. The
form of education only takes place in the palace. It is similar to the kind of
education that takes place in today's school setting with designed teaching
curriculum and specific evaluation criteria. The teaching is carried out by
qualified monks and designated "lords" (1998:29). Second is the task of informal
learning. This form of education takes place in people's everyday life activities.
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As they carry out their personal and social responsibilities, they teach others
while at the same time being taught. Heads of families and elders in the
communities are responsible for teaching their youth (1998:210).
The Reform Period
In the reform period, however, education became more organized as the
country developed its first educational program and built its diplomatic relations
with the Western world . To some extent, it was the Kingdom's reaction to the
Western colonialism that began to make powerful inroads into the region
' (Tangjitsomkid 1996:65). As Thailand was opening its door to Western
civilization, Thai scholars and diplomats were commissioned to study Western
educational philosophy and technology in Europe. "The improvement of the task
of education in our country has become my top priority that I am determined to
work even harder to bring civilization to the country and the people" (King Rama
V [1868-1910] quoted in Kaewdang 1998:39). With the arrival of Western
missionaries and the establishment of the diplomatic community in the country,
according to Tangjitsomkid, the reform period was largely marked by the "influx
of the Western style of education in the Kingdom" (1996:74).
The inrush of imported Western philosophy of education to the country
during the reign of King Rama V, in the early 19th century, still receives strong
criticism even today from the Buddhist educators. Among them is Bhra
Dammabhidok, one of Thailand's leading philosophers and thinkers. He makes
an interesting remark in his article "Vi Krit Kam Suk Sa Nai Tad Sana Kong Bhra
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Dammabhidok" [Educational Crisis in Bhra Dammabhidok's Perspective). He

writes:
Ever since Thailand imported "a new form of education" from the
West during the reign of King Rama V over a hundred years ago, our
education has become so out of touch with the people in both content
and method. This "new form of education" tends to dislocate students
from their communities, thereby instilling in them some strange values,
thoughts, and cultures. (1998:4)
The Period of Political Change
After the historic political reform in the country in 1933 due to the growing
social disorder and political unrest in the Kingdom, King Rama VII issued the
royal decree that brought an end to the long absolute monarchical rule and
established the democratic constitutional form of government. As a result,
education was wide open, and learning opportunity elevated, to the public. In
this period the country began to receive more international assistance in its
attempt to spread out educational institutions across the land (Tangjitsomkid
1996:75-79).
The Period of Development
The period of development in education, starting in 1960 and continuing
until the present, saw the birth of the "modern education era" (Tangjitsomkid
1996:80). Greater expectation of education is evident in the proclamation of His
Majesty King Rama IX. "The quality of education of each citizen determines
whether our country will progress or decline. The product of our educational
system today serves as an indicator of the future of our nation" (King Rama IX
[1946-present] quoted in Kaewdang 1998:39). Higher standards of education,
modern technology, and new approaches and ideas in education have been
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borrowed continuously from the West to help improve the nation's education
programs. In spite of unresolved embedded deficiencies in the nation's
educational system, the task of educational development goes on even in the
present age of information technology and globalization where expansion of
education together with wide learning opportunity seems to know no boundary
(1996:86) .
Major Deficiencies of Thai Education
Contemporary Thai educators and thinkers have located the fundamental
issues of the Thai educational system in four problem areas. First is the problem
of methodology. Second is the problem of value. Third is the problem of
structure. And fourth is the problem of curriculum.
The Problem of Methodology
Thai educational methodology has failed to emphasize "helping students
to think, to analyze, and to apply the skills and knowledge" (Chareonwongsak
1996:17). Rather, it tends to focus primarily on memorizing the subject matter.
Current educational methodology seems to value knowledge, gathering
information, memorization, or even teaching more than learning. In other words,
there is a lot of teaching but there is not much learning. Although Thai education
was endorsed more than a century ago, it nevertheless falls short in encouraging
-every citizen to be able to read, to think, to practice, to solve problems, and to
lead an upstanding life" (Vorapipatana 1975:75). Roong Kaewdang, General
Secretary of the National Board of Education (NBE), describes the teaching
methodology used widely in Thai educational system as IIKam Rien Baep Kao" or
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an "old way of learning" (1998:109). We may diagram his "old way" method of
learning as follows:

TEACHER:
Source of KnowledQe

STUDENT:
Leamer who learns

I ..

Mernonzln9

J,

INFORMATION:
What a student knows.

Figure 1: Kaewdang's Perception of the "Old Way" of Learning.
(Kaewdang 1998:109)

The learning pattern of current Thai education emphasizes "teacher talk"
(Flanders 1970:34). The learner has only one responsibility, that is, to
""memorize" the amount of knowledge given by the teacher. As a result, the only
knowledge the learner has is that which has been given by the teacher. The
problem of methodology is further discussed by Prawade Wasee, one of the
country's most respected thinkers and educators. 3
The Problem of Value
Thai educational system fails to cultivate in the students the value of a lifelong commitment to learning, something that takes place both inside and outside
the classroom which can be integrated into their own life and the lives of others in
the community in which they live. Moreover, students should be taught to see
the value of learning "as something that happens in every situation and to
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everyone" (Wasee 1996:74). Wichai Tansiri, former General Secretary of the
National Board of Education (NBE), reflects on this problem of value when he
stresses the need for continuing education to be the key to educational reform.5
A contemporary Thai educator, leading social and political analyst, Jermsak
Pintong, professor of economy at Thammasat University, calls a student who is
committed to the value of a life-long learning "Nak Suk Sa Nai Faan" or a Mdream
student" (Trinity Radio News Talk "Piu Baan Piu Muang" or "For The Country,"
February 19, 1998). In his opinion, a "dream student" is a person who knows
how to relate what he learns from the classroom to his own daily life activity,
whether it be at work or at home. He says a "dream student" is usually a thinking
man or woman who is not handcuffed by his or her training background. Given
an opportunity to learn and reflect, such a person can be effective and competent
in any field of his or her pursuit. A "dream student" is the product of an
educational system that sets out to empower learners to think, reflect, and apply
what they learn to their personal and communal lives.
The Problem of Structure
Thai structure of education is not conducive to learning. It is heavily
"centralized, thus making it inaccessible to a huge majority of people living in the
remote areas" (Chareonwongsak 1996:18). Since current educational structure
is initiated and monitored by a central government administration, it allows no
room for public participation in educational design . Also many incongruences
exist between the administrators' ideal of the nation's educational programs and
the reality in the society. For example, education should recognize and
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accommodate diversity among learners, the Thai educational structure tends to
insist on maintaining uniformity. Chuechan Chongsatit, Deputy General
Secretary of National Board of Education (NBE), and Amornvit Nakorntaap, an
academician at the Ministry of Education, see this problem as a conflict within the
system itself. 5
The problem of structure in Thai education is further discussed by Roong
Kaewdang, General Secretary of the National Board of Education (NBE). He
states that Thai education is too "curriculum-centered, content-centered ,
evaluation-centered, and teacher-centered." More often than not, our
educational structure tends to treat the student as nothing less than up; No; Na

Rak" or "lovely little ghost" (1998:96). I have diagrammed his perception of the
current structure of Thai education as follows:

Teacher & Administrator

Course Content
Curriculum
Evaluation
Student

Figure 2: Kaewdang's Perception of the Current Thai Educational Structure.
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Note that the structure of Thai educational places teacher and administrator at
the center of the universe. It is more concerned primarily with maintaining
routine work, creating dependence, and keeping rules, rather than encouraging
initiative, creativity, and autonomy. Instead of working to empower students to
be thinking men and women who are capable of relating their knowledge to their
life issues, it sets out to maintain the prestige and status quo of the teacher. As a
result, it rules out any attempts to bring about cooperation and innovation.
Therefore, as one professor of education puts it, "'as long as we allow such a
bureaucratic structure of administration to dominate our schooling system, the
country's educational task will continue to decline" (Sukontaep 1988:153).
The Problem of Curriculum
This problem occurs as a direct result of the centralized, closed structure
of the educational system which can only produce static, irrelevant, and inflexible
educational curriculum. The current Thai educational structure gives absolute
power and control to the bureaucrats so that it excludes public participation in
curriculum design, recruitment, and evaluation. More often than not, the
development of curriculum helps to fulfill the interests and objectives of the
teacher. Curriculum design is not in keeping with the realities of life in the
society. As a result, attention is paid more toward keeping up with rules and
curriculum content rather than student development. "The main reason why our
curriculum is too teacher-centered and content-centered lies in the fact that the
learner has never been a part of curriculum development. The only way for the
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teacher to make certain that learning takes place is by pouring out as much
information as possible to the students" (Kaewdang 1998:99).
Kowit Vorapipatana, former Director of the Adult Education Department,
Ministry of Education, had called for new directions toward improving educational
curriculum years earlier. Labeling current education [the curriculum] a "mind
weakener," he went on to suggest that a new educational curriculum function as
a "mind strengthener. ,,6
Reform of current Thai educational system is not the intent of this study.
Identifying the need for contextualizing theological education in Thailand remains
the focus of this study. However, I strongly believe that Thai churches cannot
afford to ignore the fact that all of our church leaders who are either serving or
getting their training in theological institutions across the country are products of
the Thai educational system. The deficiencies of the Thai educational system do
inevitably have impact on them one way or another. The leaders' perception,
values, and methodology in relation to education and ministry have been so
largely shaped and fashioned by Thai educational system.
Summary
This chapter has dealt with the need for leadership training in Thailand,
the embedded problem confronting Thai churches, and the quest for a more
relevant methodology of theological training. While this chapter has touched on
some major deficiencies of Thai educational system, its only desire is to see a
new model of leadership training being designed to become the vehicle by which
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changes in methodology, values, structure, and curriculum in the task of
theological education can take place.
Knowing the limitations and flaws of the imported traditional Western
theological education model--one that was designed for other people in another
time and place-and learning about the incongruences of Thai educational
system should not prevent us from striving for what is educationally and
socioculturally relevant in Thailand. Such awareness, rather, should empower us
to call for the development of a new methodology in the task of theological
education in Thailand. If we expect the churches to have leaders who respond
effectively, adequately, and creatively to the growing social and ethical concerns
confronting churches in the country, then our process in the task of leadership
training must first undergo a major paradigm shift.
Dialogue and integration between the transplanted traditional Western
models and other culturally oriented theological and educational models must
take place before a "Thai" contextualized methodology of theological education
can really begin to take shape. Such integration and interaction must occur first
with a local theological education circle and start within the hearts, minds, and
actions of teachers and students before it can become a reality in a ministry
setting.
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1. Dr. William Young, President of the Nazarene Seminary in Taiwan, told
the story at the International Board of Education Conference of the Church of the
Nazarene at San Antonio Convention Center, Texas, June 1997. The story is
common among the Chinese. As a Chinese man, Young learned about the story
since his childhood.
2. William A. Brown indicates that such is the case with many Catholic
institutions. Among the Protestants the system is especially prevalent among the
Lutherans and the Disciples. A significant statements to the point of view which
still dominates some of the theological teaching of this country is the following:
"Ministers should be Christian workers trained for their calling in religious
institutions, not in secular colleges. They should be so educated as not to
become a caste estranged from the people in general, and especially not from
believers in the church. The essential medium for the spiritual development of
young men being educated for the ministry should not be the Graeco-Roman
classical literature, imbued as it is with pagan ideas and immorality, but the Word
of God" (1913:596).
3. Prawade Wasee believes that one of the major problems weakening
the current educational system in Thailand derives from the use of memorization
as the main strategy in the teachingllearning process. This methodology has
resulted in the students' inability to think, to integrate the knowledge with realities
in life. It has also prevented the teacher from creatively and open-mindedly
responding to the learning needs of the students (1996:77).
4. Wichai Tansiri observes that current Thai education has failed to
sufficiently prepare the students for the changing world where the need for
adjustability and creativity is in great demand. He submits that unless the
students are continuously equipped with new skills and professions to deal with
rising social and global problems, they have difficulty coping with issues, needs,
and problems in life. As much of what is happening in life often takes place
outside the classrooms, the value of lifelong learning should be seriously taught
within the school system (1996:62).
5. Chuechan Chongsatit and Amornvit Nakorntaap point out another area
of conflict in the structure of the current Thai education. One evidence of the
problem of structure is found in failure to encourage decentralization or
distribution of the administrative power of education to the community. Those
who have better knowledge and understanding of issues, needs, and problems
are not usually the ones who have a final say in the making of decisions. Such a
conflict in the structure often leads to irrelevant and ineffective response to things
confronting the people in the community (1996:110).
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6. Kowit Vorapipatana states that a -mind strengthening" educational
curriculum teaches students to learn from the past by reflecting how people dealt
with similar issues, needs, and problems they now face. Through the reflection
the students will be able to draw some fundamental principles they can apply to
their own situations. The students will also learn from the present by observing
experiences of other people in the light of their life's situations. Based on their
reflection of the past and their observation of the present the students will be able
to respond to the issues, needs, and problems they might be facing in the
foreseeable future (1974:147-149).
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CHAPTER 3
Methodological Criteria for Developing
a New Methodology for Contextualizing Theological Education

The first week of February, 1998 I was teaching an intensive course on
"Pastoral Ministries" to forty-seven tribal Thai church leaders at the SEANBC
Chiangmai extension center at which time the concepts of the "Khit-Pen"
Theological Education Model were introduced. As I taught tribal Thai leaders
how this new methodology came into being, pastor Chasue Chana, former chief
diviner of the village, shared his opinion on the development of the "Khit-Pen"
Theological Education Model in one of the class interactions. He articulated the
task by comparing it to the construction of a tower. He pointed out that normally
towers are supported by four pillars. But this [theological education] tower is
quite different. It is probably the firmest and most unique work of architecture
since it is supported by "seven pillars," having the Scripture as its primary
foundation (Interaction of pastor Chasue Chana, February 1998). This was
remarkably insightful.
As has been stated in this study, the development of the "Khit-Pen~
Theological Education Model is, in essence, the integration of features drawn
from yarious theological and educational sources. These include: Elmer's Model,
Freire's Model, Groome's Model, Hiebert's Model, Pazmilio's Model,
Vorapipatana's Model, and Wesleyan Quadrilateral Model. The models or
"pillars" follow.
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Elmer's Model:
A Model for Praxis Education
In response to the schooling model, the Western mode of education
(which sees schooling as the only means toward education, thereby evaluating
excellence in education largely in terms of the cognitive procedures), Duane H.
Elmer developed "A Model for Praxis Education." This centers on the cyclical
process of the two basic components in an authentic learning experience:
reflection and action (Elmer 1984:226-243). In essence, Elmer's model is the
continuous mingling of cognitive and behavioral activities to form what educators
call "praxis" --the relationship between knowing and doing, rhetoric and behavior,
reflection and action, theory and practice, cognitive and psychomotor, truth and
experience, witness and life. Elmer's Model suggests five levels of learning that
can be considered in any educational situation. These five levels may be
outlined as followed:
Level One is Recall. This is the basic level of learning. Recall refers to
the ability of the learner to remember important information. Mastery of the
content is fundamental to learning, especially when it comes to the Scripture.
However, it is by no means a goal of learning.
Level Two is Recall and Approval. This level reaffirms the need to master
information but also introduces the role of lasting impact in learning. Approval,
appreciation or valuing information is very important to the Christian educator.
The higher degree to which one feels positive about the content and total
learning atmosphere, the more likely the person is to use the information.
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Level Three is Recall and Speculation. This is a very important level in
learning; but it is also the weakest point when most learning situations are
designed. To speculate means to ask the question: "How or in what ways
does/will this impact one's life?" (1984:236). In other words, recall and
speculation may refer to the student's ability to integrate his or her experiences
with what he or she learns in the classroom.
Level Four is Recall and Application. This level involves personal decision
of what one might do with the information (recall and speculation)--what makes
sense to do now given the present circumstances? What kind of changes or
refinements in behavior does one want to actually try? (1984:237). Unlike the
previous three levels which can be accomplished in the classroom, this level
requires a situation or opportunity to act. In other words, Level Four is the
marriage of orthodoxy and orthopraxis--the doing based on the knowing.
Level Five is Recall and Resolution. This level requires a life-long
interactive cohabitation between

~orthodoxy

and orthopraxis" --reflection and

action (1984:238). It means learning the truth, applying the truth to one's life,
making adjustments and refinements until there is a comfort with making the
arrangement a pattern in one's life.
The following diagram demonstrates the dynamics, the ongoing nature of
Eimers Model for Praxis Education-a constant cycle of reflection and action:
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Figure 3: Diagram Showing Constant Cycle of Reflection and Action in Elmer's
Praxis Education.
(From Elmer 1984:241)

Implications from Elmer for Developing a New Model
The significance of Elmer's model for the task of theological education in
Thailand lies in its strong emphasis on the ongoing, reciprocal back-and-forth
reflection and integration of what one learns in the class with what one lives in
the context. While remembering and reaffirming the truth may be important in
the teaching/learning process, reflecting and living it out may be even more
significant to a person's life. Elmer's model has rediscovered a life-long
"interactive cohabitationh of knowing and doing, one that has often been a
missing element in education (1984:237).
The components of Elmer's model that particularly need to be integrated
into the "Khit-Pen" Theological Education Model are Level One: Recall (the
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mastery of biblical content), Level Four: Recall and Application (an attempt to
reflect the scriptural truth in the light of one's situation with the help of the
community), and Level Five: Recall and Resolution (the commitment to making
learning the truth and applying it a continuing pattern of one's life).
Freire's Model:
The Banking Education versus the Problem-Posing Education
This refers to "the pedagogy," an educational approach Paulo Freire has
developed (1971) based on his analysis of the two educational concepts and
practices that come into conflict. They are the "Banking Concept of Education"
and the "Problem-Posing Concept of Education ." The characteristics of each
concept may be compared as follows:

The Banking Education

The Problem-Posing Education

This concept:
--turns students into "containers" or into
"receptacles" to be filled by the teacher.

This concept:
--rejects the banking concept in its
entirety, thereby promoting a concept
of people as conscious beings, and
having consciousness intent upon the
world.
--breaks the vertical patterns
characteristic of banking education,
thereby perceiving the teacher as no
longer merely the-one-who-teaches,
but one who is himself or herself taught
in dialogue with the students, who in
turn, while being taught, also teaches.
--involves a constant unveiling of
reality, thereby incubating authentic
reflection and creative thinking .

--treats knowledge as a gift bestowed
by those who consider themselves
knowledgeable upon those they
consider to know nothing.

--maintains and stimulates oppressive
attitudes and practices, thereby
regarding people as adaptable,
manageable beings.
--minimizes or annuls the power of
creative thinking and critical
consciousness of the students.

--attempts to demythologize reality,
thereby revealing certain facts which
explain the way human beings exist in
the world.
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--denies the crucial teacher-student
relationship or partnership in the
teachi~g/Iearning process.
--assumes a dichotomy between
human beings and the world, thereby
seeing human beings as merely in the
world , not with the world or with others.
--tends to perceive people as objects,
thereby exercising domination instead
of education (1995 [1970]:52-59).

--regards dialogue as indispensable to
the act of cognition by which reality is
unveiled .
--recognizes an integral role of people
in the society, thereby encouraging the
personal and communal dialogue and
interaction of human beinQs.
--treats students not as passive objects
of assistance to be dominated or
possessed by the teacher, but as
creative thinkers.
--bases itself on creativity and
stimulates true reflection and action
upon reality, thereby responding to the
vocation of men as beings who are
authentic only when engaged in inquiry
and creative transformation .
--affirms people as beings in the
process of becoming--as unfinished,
uncompleted beings in and with a
likewise unfinished reality
(1995 [1970]:60-65).

Figure 4: Chart Comparing Freire's "Banking Education" and the "ProblemPosing Education."

Freire's model reflects the strong commitment to community learning
which is inherent in "the pedagogy" he has developed. While the analysis of the
two concepts of education may appear to be his major concern in developing "the
pedagogy," Freire also refers to the importance of "conscientization" and "praxis"
in his pedagogical process.
In implementing Freire's model, there are certain essential elements that
need to be considered. Wickett accurately identifies these elements. "The first
element is the avoidance of the 'banking ' concept of education. The second
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element involves the process of 'conscientization' which results in analysis and
understanding. The third element is a 'praxis'" (1991 :139).
Freire proposes an alternative to the "contradictions" inherent in the
"banking model" by embracing the Mproblem-posing" concept of education which
places teacher and learner on equal status, thereby providing appropriate
recognition and mutual respect (1995 [1970]:59). The second element,
·conscientization," refers to the understanding which emerges from knowledge
and analysis. It involves the awareness which enables changes to occur in the
context of a society (1995 [1970]:19-21). This element is realized through the
process of dialogue. The third element, "praxis,» is used to describe the
interaction between action and reflection or theory and practice
(1995 [1970]:75).
The effectiveness of Freire's model has been proven not only by the rise
to prominence of the person who developed it, but by the many people around
the world, particularly those in the Third World countries, who have learned to
read, to think, and to transform their lives and their communities in a manner
consistent with this model. Other leading authorities in the field of theological
education, [Thomas H. Groome (1980) and James W . White (1988)], have seen
the value of the concepts of conscientization and praxis in the teachingllearning
process.
Implications from Freire for Developing a New Model
Several characteristics of Freire's model of education are significant to the
task of theological education in Thailand. Freire's philosophy of education helps
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shape and change the whole perspective of our approach to theological
education. It considers the freedom of critical thinking by the students a primary
step toward a change of perception and action. As a praxis approach of
education, it emphasizes a reflection of content that leads to action. The task of
education is dialogical that involves both the students and teachers in the
teachingllearning process.
The concept of education from Freire that needs to be integrated into the
"Khit-Pen" Theological Education Model is his strong emphasis on the
partnership of teacher and learners in the educational process. An educational
characteristic that I hope to see reflected and permeated throughout the
development of the "Khit-Pen" Theological Education Model is the notion that
learning is reciprocal. It holds teachers and students in an equal position, jointly
responsible for a process in which all grow. One major advantage of Freire's
model is that it enables people to act with conviction and knowledge based upon
a creative learning process. The result of this process for participants is a higher
degree of commitment to community action.
Groome's Model:
Shared Praxis in Praxis: The Five Movements
An approach to Christian religious education developed by Thomas H.
Groome (1980) is called "Shared Praxis in Praxis: The Five Movements." It is
these five pedagogical techniques or teaching methods which Groome uses
extensively and successfully over the years with students in various settings.
What is unique about Groome's Model is the fact that it is highly flexible. Its
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content is drawn from the individual students and what they consider important in
their own Christian tradition. The flexibility of Groome's Model allows its
methodology to be used by people of any theological traditions without violating
their doctrinal/biblical positions. Above all, Groome's Model calls for honest
koinonia, life-sharing. Groome's five pedagogical movements can be outlined as

follows:
The First Movement is Naming Present Action. This is an invitation to the
students to name their present action in response to the particular focus of the
unit. Present action refers to "every doing that has any intentionality or
deliberateness to it .

whatever way we give expression to ourselves. It

includes what we are doing physically, emotionally, intellectually, and spiritually
as we live on personal, interpersonal, and social levels" (1980:208). The goal of
the first movement is to elicit a personal statement on present action or an
expression (be it in words, art, mime, etc.) of one's own "knowing" (doing) as that
arises from the person's own engagement in the world. Some typical questions
in the first movement are: "What is your own understanding of
you is the purpose of

.1" "What is your opinion on

.1" "What for

.?"

The Second Movement is The Participants' Stories and Visions. This is
an invitation to the students to begin making a critical reflection on: "Why we do
what we do?" "What are our hopes in doing it?" This movement is an attempt to
first look discerningly at present action to see the Nobvious" about it, and then to
go below the obvious, to become aware of its source, the genesis of present
action. It intends to help students come to a consciousness of the social
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conditioning, norms, assumptions, and the like that are embodied in their present
action. It can be achieved by using critical memory to probe into the biography of
the self and by trying to uncover the social influences that bring us to do what we
do--in other words, to state one's own story.
As critical reflection, the movement also entails the use of imagination, a
"looking forward" that attempts to ascertain the likely consequences of one's
action and to determine what one would want the consequences to be--it is one's
own vision (1980:211). As the students are invited to explain to themselves-what brought them to give the expression they gave in the first movement,--they
then follow the questions about the likely and the desired consequences of their
present action. Students are invited to consider their reflection and to articulate
for themselves and the group why they are taking that present action and what
the intended consequences of that action are. The primary goal is always to
enable students and teachers to reflect critically on their present activities, their
reasons for them, and their consequences.
The Third Movement is The Christian Community Story and Vision.
"Story" and "Vision" are the key terms used here, and these serve as "metaphors
to represent the faith tradition of the Christian community and the lived response
toward which this tradition invites us" (1980:214). This movement is an
opportunity for the group to encounter the faith tradition concerning the topic of
attention and the response that this faith tradition invites in light of the kingdom of
God. This Story or Vision has to be an accurate representation of the faith
understanding of the broader Christian community in whose name the education
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is being carried out. It has to be the "echoing," the handing down , of what has
come to us over our past pilgrimage (1980:214). It must be made available in a
dialogical rather than in a closure way; that is, a way that invites people, bringing
their own stories and visions, to reflect upon, to grapple with, question, and
personally encounter what is being presented . In other words, by inviting people
to reflect, to personally appropriate, to see the why and the wherefore of the
tradition, they are enabled to rediscover it for themselves.
The Fourth Movement is Dialectical Hermeneutic between the Story and
Participants' Stories. This is a critique of the Story in light of the stories and a
critique of the participants' present stories in light of the past Story. It poses suc:h
question as "What does the community's Story mean for our stories?" "How do
our stories respond to the community Story?" It promotes the fact that lived faith
experience be informed by the Christian faith tradition and that the appropriating
of the tradition be informed by, and be in the context of, a lived faith experience.
While the second movement is an opportunity to reflect on their individual
knowing (doing), this movement is an opportunity to reflect on the community
knowing (doing), to appropriate it, and to name their "new" knowing of it with a
sense of discovery. It attempts to promote a moment of "aha" when the
participants come to know the Story as their own, in the context of their lives
(1980:220).
The Fifth Movement is Dialectical Hermeneutic between the Vision and
Participants' Visions. This intends to critique the visions embodied in our present
action in the light of the vision of God's kingdom, and to decide on future action
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that will be an appropriate response to that vision. In other words, it is an
opportunity for the individual and the group to choose a faith response, a
Christian praxis, in light of all that has gone before. Typical questions in this
movement include: "How is our present action creative or non-creative of the
vision?" "How will we [I] act in the future?" (1980:220-221). This fifth movement
is essential if our religious education is to lead to further Christian praxis.
Christian faith is a whole way of being in the world, a lived response rather than a
theory about, and our religious education should invite people to decision--a
decision that is guided by the church and community.
Implications from Groome for Developing a New Model
Groome's model is significant to the task of theological education in
Thailand because it gives high priority to the preparation of the students to
actively participate in the teachinglleaming process. It considers the needs of
the learners important to the teachingllearning process and calls for the active
participation of the students and an interaction of knowledge and experience.
The flexibility of this model allows subject matter to be more relevant to the
diverse leadership needs of Thai churches.
All of the components from Groome's five movements need to be
integrated into the "Khit-Pen" Theological Education Model. They are: the
invitation to the students to participate, the invitation to make critical reflection,
the [faith] Christian community story and vision, the role of the Scripture, and the
role of the community in guiding to the response.
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Hiebert's Model:
Critical Contextualization
The primary concern of this model is "faithfulness" to the Scripture and
"fitedness" to culture (Hiebert 1994b:73). It avoids both problems associated with
uncritical rejection and uncritical acceptance of one's old beliefs and customs.
This model consists of four distinct steps:
The First Step is Exegesis of the Culture. In this step the local culture is
studied phenomenologically (1994b:88). Local leaders and the missionary lead
the congregation in uncritically gathering and analyzing information about the
traditional beliefs and customs in association with some perplexing questions.
The purpose here is to understand the old ways, not to judge them. In other
words, this step is an attempt to look objectively at issues confronting people in
the community.
The Second Step is Exegesis of the Scripture and Building the
Hermeneutical Bridge. This step requires that local leaders or the missionary
lead the church in a study of the Scriptures related to the questions at hand. It is
important that the leader has a metacultural (beyond one culture) framework that
enables him or her to translate the biblical message into the cognitive, affective,
and evaluative dimensions of another culture. This step is crucial, for if the
people do not clearly grasp the biblical message as originally intended they will
have a distorted view of the gospel. This is where an understanding of the
biblical truth and how to make it known to people in the culture become an
important responsibility of the leader. Without this, biblical meanings often will be
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forced-fitted to the local cultural categories. The result is a distortion of the
message.
The Third Step is Critical Response. The third step is for the people
together to evaluate critically their own past customs in the light of their new
biblical understandings, then to make decisions regarding their response to their
new-found truths. While the leaders may share their personal convictions and
point out the consequences of various decisions, they must allow the people to
make the final decision in evaluating their past customs. In other words, people
must feel that the decision at which they have arrived belongs to them. And it
must not be something that was imposed upon them. To involve the people in
evaluating their own culture in the light of new truth draws upon their strength.
To involve them is to help them to grow spiritually by teaching them discernment
and by helping them to learn to apply scriptural teachings to their own lives. At
the conclusion of this step, the people may begin to create new symbols and
rituals to communicate Christian beliefs in forms that are indigenous to their own
culture-a creation that is based on the integration and interaction between the
biblical truths and issues raised within their community. This leads to the fourth
and final step of critical contextualization.
The Fourth Step is New Contextualized Practices. After the people have
analyzed their customs in the light of biblical teaching, the leader or missionary
must help them to arrange the practices they have chosen into a new ritual that
expresses Christian meaning. Such a ritual will be Christian, for it explicitly
seeks to express biblical teaching. It will also be contextual, for the community
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has created it, using forms the people understand within their own culture. In
addition to demonstrating how each of the four steps functions in the process of
contextualization, Hiebert also shows different approaches to subject of
contextualization in the following diagram:

DENIAL OF THE OLD

. / THE GOSPEL IS FOREIGN - - IT IS REJECTED
,/

- - (Rejection of Contextualization) 'THE OLD GOES UNDERGROUND- SYNCRETISM
(1)

OLD BELIEFS, RITUALS,
STORIES, SONGS,
CUSTOMS, ART,
MUSIC, etc.

L

(3)

Gather
Evaluate the old
information in the light of
about the old biblical
teachings ---CONTEXTUALIZATION

DEALING WITH
THE OLD
(Critical
Contextualization) (2)
Study biblical
teachings
about the
event

(4)

Create a new
contextualized
Christian practice

UNCRITICAL ACCEPTANCE OF THE OLD
SYNCRETISM
(Uncritical Contextualization)
-----

Figure 5: Diagram Showing Approaches to Contextualization.
(From Hiebert 1994b:74)

Implications from Hiebert for Developing a New Model
Hiebert's four-step model is fundamental to the development of the new
theological education model in Thailand. While each of the four steps will serve
as a pattern upon which the "Khit-Pen" Theological Education Model is
constructed, particularly important is Hiebert's emphasis on an in-depth study
and critical reflection of the Scriptures in relation to issues confronting church
leaders. Hiebert's primary concern for "faithfulness" to the Scripture and
"fitfulness" to culture serves as a guideline for the way in which the new
methodology is developed.
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Pazmino's Model:
The Five-Task Model
A "web" or a -network" form of theological education was developed by
professor Robert W, Pazmino, at Andover-Newton Theological School. It has
been proposed that the Five-Task model serves as -an underlying form [basis]
for Christian [theological] education" (1992:163). The principle behind this model
is that it envisions the church's five principal tasks--proclamation, community,
service, advocacy, and worship-Min terms of a web or a network. The author
maintains that if the educational ministry of the church is to be realized fully,
these five tasks must remain intimately connected (1992:46).
The First Task is Proclamation. Proclamation is ·sharing the Christian
story and enabling students to appropriate that story in relation to their lives"
(1992:47). This telling implies an invitation to make the story one's own and to
live out the implications of embracing the story. Embracing, however, must be
done in dialogue with others within the community, which leads to the second
task.
The Second Task is Community. The educational task in relation to
community is to foster a sense of community that encourages and empowers
learners to live interdependently with God, with other Christians (both globally
and locally), with humanity in its amazing religious plurality, and with the entire
creation (1992:49). In other words, the educational task in relation to community
is the embodiment of the call into a -new reign of Jesus Christ" (1992:50), which
includes a distinctive call to serve.
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The Third Task is Service. The educational task in relation to service is
"fostering the connection of one's faith to acts of service" (1992 :50)--the theory
and the praxis. Teachers and students have to recognize that knowledge of the
Christian story implies a willingness and a predisposition to serve in whatever
capacity will meet the overwhelming needs that exist. An understanding of the
connection between theory and praxis in the educational task implies getting
involved in social issues and activities, which leads us to advocacy.
The Fourth Task is Advocacy. The educational task in relation to
advocacy is "to make teachers and learners understand how commitment to
God's reign relates to the dominant virtues and ideals of one's community or
society" (1992:52). The cry for justice and human rights, for example, can
challenge Christians to express their social love by advocating on behalf of those
who are oppressed, thus living a Christian lifestyle. Advocacy may involve
staking one's life on the changes that God can bring to fruition in his or her
society. While such changes require the work of the Holy Spirit, the willingness
of Christians to accept their responsibilities as members of God's kingdom and of
the society is equally crucial for such changes to take place. The ever-present
dangers of advocacy, however, are those of burnout and the loss of perspective.
This leads us to consider the life-sustaining role of worship and celebration from
which Christians gain new perspective and renew their strength.
The Fifth Task is Worship. Worship includes celebration and the
expression of creativity that gives glory to God. The educational task in relation
to worship is "fostering a sense of worship that encompasses all of life and
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exploring avenues for integration through creative expression" (1992:55). As will
be indicated in a diagram, worship plays a central role in the educational ministry.
The implications are obvious. Theological education programs must give
students opportunity to express their creativity that will foster a sense of
celebration and provide occasions for spiritual renewal through worship.
Pazmino finally insists that "each of the five tasks requires attention if
Christians are to be faithful in their educational ministries over time and declare
the whole will or counsel of God" (1992:167). In other words, the function of
these tasks must be interrelated if their maximum usefulness is to be realized .
The Five-Task Model may be

di~grammed

as follows:

Worship

Figure 6: Diagram Showing the Interrelation between Each of the Five Tasks.
(From Pazmilio 1992:46)

116
Implications from Pazmitlo for Developing a New Model
Pazmilio's emphasis on the role of community involvement in the
educational process is significant to the theological education in Thailand. As
has been pointed out, the task of theological education in Thailand tends to be
quite independent from the churches and community. By emphasizing a sense
of interdependence between the students and their community, the Five-Task
theological education model enables church leaders to relate the gospel
message effectively to the community. It also helps them to learn to appreciate
as well as celebrate the diversity of the people within the context. This in turn
paves the way for greater cooperation and partnership between theological
institutions and local churches in the community.
The characteristics of Pazmilio's Model that need to be integrated into the
"Khit-Pen" Theological Education Model are its strong emphasis on the
importance of the community in relation to education. What is unique, and needs
to be reflected regarding this model is that it values the students' relation to the
community as the embodiment of the call into a new reign of Christ, which
includes a distinctive call to serve other fellow human beings. In other words, the
call to the task of theological education is essentially the call to serve and to
embrace the community. Students in turn are empowered to live
interdependently with God and with others.
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Vorapipatana's "Khit-Pen" Model:
A Thai Model of Nonformal Adult Education
This refers to a successful Thai indigenous model of nonformal adult
education that aims at encouraging common people to be more willing to accept
innovation in their daily lives, and to learn technical skills. The term "Khit-Pen"
literally means "to think" or "to be able to think" (Srinivasan 1983:26). Sunthorn
Sunanchai, a Thai educator who has successfully experimented with the "KhitPen" model of education among Thai people in the Region 8 provinces in the
1980s, defines "Khit-Pen" not only in terms of "the ability of a person to analyze,
critique, and reason; but also the skills to conduct and control effectively and
naturally, and to adapt him or herself to the environment in which he or she lives"
(1981 :4). It is a training strategy that emphasizes critical thinking and problemsolving skill on the part of the learners.
The assumptions underlying this educational philosophy are drawn directly
from Buddhist philosophy: first, life is suffering; second , this suffering can be
cured; third, in order to cure this suffering , the origin of the suffering must be
identified; and only then can those who seek solutions choose the right way or
ways that will alleviate the suffering of the people. As a Buddhist country,
Thailand finds its identity and origin in Buddhistic beliefs and practices. Every
aspect of the Thai life is deeply rooted in Buddhist thinking. Suffering, the
Buddhist view of life, is among the widest known and most familiar concepts.
What is less widely accepted and practiced, however, "is the principle of action to
counteract suffering. Too often the tendency of the people is to shut out
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frustration and take refuge in the common Thai idiom "Mai Pen Rai, n literally
meaning "never mind" or "it is nothing" (Srinivasan 1983:27). Using the "Mai Pen
Rai" expression, not only do people tend to resign themselves to circumstances

which stubbornly resist their best efforts to change, they also often avoid taking
the responsibility to make even a minimal effort. Educational system that truly
finds its root in Buddhist philosophy about life sets out to enable the students to
see the reality of suffering, the cure of suffering, the cause of suffering, and the
way to overcome the suffering.
The "Khit-Pen" man or woman feels responsible for using human powers
of analysis and reflection to get at the root causes of daily life problems, to
consider optional courses of action or inaction; and, after due consideration, to
choose which option to pursue. Vorapipatana's "Khit-Pen" philosophy of
education enables the people to actively think, to analyze, and to identify the
problems and their root causes in order to find proper solutions, instead of
passively being resigned to fate. It sets out to empower people to be able to
"confront their problems as a way of achieving inner harmony" (1983:27). A
"Khit-Pen" man or woman will be able to gather the widest range of information
on possible courses of action and weigh the merits of each option, based on his
or her own values, his or her own capabilities, his or her personal situation, and
the degree of feasibility of each solution.
Vorapipatana's "Khit-Pen" model of education relies on "five practical
strategies" in dealing with life's problems and in an effort to help the student
become "a thinking person" (1983:29). The development of these strategies was
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based primarily on the results from baseline community studies and interviews in
1974. The model has five strategies.
Strategy One is Identify the Problems. This usually is accomplished
through breaking down students into small units that are conducive to holding
workshops and discussions. The purpose is to find out what are some of the
problems the students are facing and what could have caused such problems.
By allowing students to express freely their opinions and observations, this
strategy not only helps students to "counteract suffering" --a proactive approach
to dealing with one's problems (Srinivasan 1983:27); it also paves the way for
deeper investigation of their problems.
Strategy Two is Investigation. The emphasis here is to "teach students to
think and reflect on how people [in the past and the present] deal with similar
problems. Students are encouraged to analyze the experiences of others in the
light of their own and to draw practical principles to apply in their own life"
(Vorapipatana 1974:147). In this strategy, the students will use "problem-solving
skills such as problem definition, establishing relevance of problem to self, fact
finding, identifying and evaluating alternative solutions, determining priorities, and
deciding on courses of action" (Srinivasan 1983:30).
Strategy Three is Introducing Curriculum. Given Thai's unique
assumption of life-life is suffering-it is important that curriculum be designed in
such a way that each session provides practice in problem solving . Recognizing
the importance of having curriculum materials that can accommodate the diverse
aspects of the leamer's lives, Srinivasan points out some fundamental questions
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curriculum planners have to take into serious consideration . A lengthy quote
here gives the breadth and depth of inquiry:
Are the root causes of suffering always to be found outside the individual,
to be uprooted with the help of technical knowledge and skills, or are
some of these causes within the learner's own psyche? Is it possible to
adapt a syllabus that has been developed nationally or regionally and that
emphasizes common problems or misconceptions, so that it can meet an
individual's needs and help achieve the program's goals of harmony in
that individual's personal universe? If one essential problem-solving skill
is for the learner to be able to gather a personal choice of solutions, how
much of this knowledge should be made readily available to the learner in
the curriculum materials? Should solutions, in fact, be presented in the
teaching material or left open to be worked out by the individual in a group
context? If solving problems is to be achieved through systematic and
rational inquiry and analysis, with an emphasis on the cognitive side of
learning, what provision can be made for affective needs? What can
curriculum planners do to ensure that learners can exercise imagination
and creativity in problem solving? To what extent can spontaneity and
originality be accommodated within a highly structured curriculum? If an
individual is to be able to choose his own "right way" based on his own
careful reflection, and if he is to think through ways of applying solutions in
his own situation , can the curriculum be designed to move at the pace of
each individual learner or does the learner have to keep pace with the
group? (1983:27-28)
In other words, the development of the curriculum materials must be made
within the community. The teachers and students should be allowed to
participate in designing , as well as deciding, the curriculum content and method.
In so doing, the curriculum materials become not only highly relevant to the
people's needs; they are also flexible and adaptable in other diverse
circumstances.
Strategy Four is Involvement. Vorapipatana's "Khit-Pen'· educational
curriculum encourages learners to "collect data and undertake problem analysis
by avoiding too explicit a definition of the problem. Each lesson thus accentuates
the need for the learner to exert initiative in order to understand the problems and
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take steps to resolve them" (1983:33). While there is the need for the learners to
take initiative to be involved in both understanding problems and proposing
solutions, such an initiative must be worked out by the learners themselves and
should not be imposed by the curriculum. In other words, it is the learner's
responsibility to decide for himself or herself what action options of involvement
he or she wishes to pursue. The goal in the involvement stage is for the student
to move from being a learner to a practitioner.
Strategy Five is Insist on Flexibility. The curriculum has to be flexible so
that it can respond to a variety of needs of the "Khit-Pen" man or woman.
Flexibility applies not only to the designing of curriculum, considering that flexible
format of subject matter gives teacher or facilitator leeway to adapt and adjust
the program to local environmental conditions; it also applies to the teaching
strategies adapted in the process. Srinivasan asserts that flexibility becomes a
key feature in education as "it has been stressed throughout the Thai program in
the organization of the classes as well as in the development of materials.
Efforts have been made to ensure that class regulations are much more relaxed
than in the usual primary school classrooms" (1983:34).
In addition to the "five practical strategies" of enabling the students to be
thinking persons, Vorapipatana's "Khit-Pen" model of education also places
strong emphasis on the need for the "re-training>' or -re-orienting" of teachers or
facilitators who are involved in the program. Scholars in the field of adult
education have indicated that one of the weaknesses found in most adult

122
education programs has resulted from the teaching mentality as well as the
characteristics of the teacher or facilitator (See Vorapipatana 1975; and
Knowles 1971).
Many dedicated school teachers' style of teaching adults is no different
from the traditional way of teaching children in formal school settings. They are
accustomed to using an authoritarian and abstract academic approach in their
presentation. The main characteristic of the conventional teaching style is the
domination of the students' thought processes by the teacher. The dominant
feature of the teaching style is lecturing. A teacher may try to use different
educational methodology, but there is always a tendency to go right back to
lecturing again. Therefore, Vorapipatana's "Khit-Pen" model submits that the
success and acceptability of adult education programs depend not only on our
ability to determine the real needs, design relevant curriculum, decide
appropriate teaching format, and flexibility; but it depends largely upon the kind of
mentality or characteristics of the involved teacher or facilitator.
Implications from Vorapipatana for Developing a New Model
Vorapipatana's strong emphasis on understanding the problems (through
identifying and investigating [the first and second strategy] as primary steps
toward counteracting the people's suffering is particularly significant to the task of
theological education in Thailand. As pointed out earlier, one weakness of the
theological education in Thailand lies in its disconnection from local concerns.
Through identifying and investigating, the students will be able to determine the
cause and the cure to existing issues. Following this model, the "Khit-Pen"
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Theological Education Model will encourage the students to explore things
confronting people in the church and community. Other crucial components of
Vorapipatana's "Khit-Pen" Model that need to be integrated into the "Khit-Pen"
Theological Education Model are strategies four and five: the students'
involvement in the curriculum design and flexibility.
The "Khit-Pen" model of adult education was developed and successfully
implemented by a Thai Buddhist educator. Yet one can hardly deny that the
underlying principle of this model is essentially a characteristic of Christ's
philosophy of education.
Reflecting on Jesus' teaching methods, Robert W. Pazmirio writes:
Jesus stimulates serious thought and questioning in his teaching and he
expected his hearers to carefully consider their personal commitment to
the truths he shared. In response to many inquiries he did not supply
simple, ready-made answers to every problem of life. Jesus expected his
students to search their minds and hearts in relation to his teachings and
to consider the realities of life. A further example is his frequent use of
parables, which required various thought levels for his hearers to gain
understanding. In encouraging others to think for themselves, Jesus
posed questions and allowed for questioning. (1992:127)
In a real sense, Jesus Christ was advocating the "Khit-Pen" philosophy of
education in the training of the disciples for the work of the ministry. While the
gulf of differences between the Western and the non-Western sociocultural
settings may not be bridged overnight, Vorapipatana's "Khit-Pen" approach to
education can pave the way for adaptation and interaction. As a matter of fact,
this is where I hope to see the beginning of authentic integration and dialogue
between the transplanted Western theological education system and the
indigenous, "homegrown" model of education.
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Wesley's Theological Via Media:
The Wesleyan Quadrilateral Model
The term "Quadrilateral" comes from the image of the four "fortress cities"
of Lombardy, suggesting that if Christian teaching is constructed within such a
fourfold fortress, the church can stand secure (Oden 1992:332).
The "Wesleyan Quadrilateral" is a paradigm, or method, of how Wesley
conceived of the task of theology. It is also understood as a model for
investigating the way in which Wesley approached theology, holding in tension
the primacy of scriptural authority with the complementary sources of authority
found in tradition, reason, and experience. The "Wesleyan Quadrilateral,"
according to William J. Abraham, a Wesleyan scholar, can be defined as "an
attempt to hold together within one family a wide variety of [theological]
positions" (1985:119).
The term "Wesleyan Quadrilateral" was not used by John Wesley,
however. According to Donald Thorsen, the term was first coined by Albert C.
Outler in the 1960s as an analogue to the already familiar term used by Anglican
and Episcopal churches, the "Lambeth Quadrilateral," which stated four
essentials for a reunited Christian church from the Anglican point of view:
Scripture, creeds (Nicene and Apostles'), sacraments, and the Historic
Episcopate (Thorsen 1990:21). However, the content of the Wesleyan
Quadrilateral is different from the Lambeth Quadrilateral as the former refers
primarily to the complex interaction among the four sources of religious authority
in Wesley's theology: Scripture, tradition, reason , and experience. Outler clearly
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indicates that the "Wesleyan Quadrilateral" was intended to serve as a
"metaphor" for a four-element interpretive device, including the four-fold
guidelines of authority in Wesley's theological method in which the Scripture is
clearly unique. This in tum is illuminated by the collective Christian wisdom of
other ages and cultures between the Apostolic Age and our own (Outler
1985:11). Although Outler later regretted having coined the term for
contemporary use, as it became "so widely misconstrued" by some (1985:16), I
firmly believe, nevertheless, that the "Wesleyan Quadrilateral" does hold more
promise for an evangelical and ecumenical future than we have realized.
The Wesleyan Quadrilateral model of theology is comprised of four
fundamental components: Scripture, tradition , reason, and experience. These
sources of religious authority function interdependently and supplementarily. No
single source of religious authority alone is sufficient, but each one may have
distinctive implications and relevance within the framework of the quadrilateral.
The first fundamental component is Scripture. The Wesleyan model of
theology was developed in the theological framework of the evangelical
principles of the primacy of grace, faith, and Scripture (So/a gratia, so/a fide, and
so/a Scriptural. It affirms that Scripture is a source of religious authority unlike

and superior to any other. It serves as the only sufficient source commonly
available to people for investigating the nature of God and of life. It is the
"foundation of true religion which stands upon the oracles of God . It is built upon
the prophets and apostles, Jesus Christ himself being the chief cornerstone"
(Thorsen 1990:128).
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The doctrine of divine revelation and divine inspiration was a fundamental
element of the Wesleyan Quadrilateral. Wesley's firm belief in Scripture as a
primary source of religious authority is further echoed by William J. Abraham who
looks at Wesley as a "'good Anglican who was committed to the triad of Scripture,
tradition, and reason" (1985:120). Scripture, according to Wesley, is the product
of direct divine revelation or inspiration (construed in terms of divine disclosure
through) speaking, therefore it is the primary means of access to the divine will.
However, as Outler has pointed out, Wesley never regarded the doctrine
of the primacy of Scripture or sola Scriptura as to imply something solely
exclusive. "The great Protestant watchwords of sola fide and sola Scriptura were
also fundamentals in Wesley's doctrine of authority. But early and late, he
interpreted solus to mean "'primarily" rather than "'solely" or "exclusively"
(1980:28). Therefore, the Wesleyan Quadrilateral affirms the divine inspiration
and authority of Scripture. Scripture remains the source of religious authority
based on its unique inspiration.
While maintaining the appeal to sola Scriptura, the Wesleyan Quadrilateral
goes far deeper in its approach to the interpretation of Scripture. Each Scripture
is to be understood, received, and interpreted in the light of its relation to the
Bible as a whole. Reflecting on Wesley's approach to Scripture, Outler discovers
that instead of using the texts in support his own views, Wesley's main concern
was to let each part of Scripture be pondered in the light of the whole: "Obscure
texts in the light of the more lucid ones, and all of them, always, in the spirit of
prayer, coram Deo" (Outler 1985:31). Perhaps this is what makes the Wesleyan
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Quadrilateral altogether different from that of the Reformed and Anglican,
particularly in regard to its approach to theology. Scripture is to be approached
inductively in the setting of tradition, reason , and experience. It consciously
recognizes the interplay between Scripture, tradition, reason, and experience.
This leads us to consider a second component of the Wesleyan Quadrilateral:
tradition.
The second fundamental component is Tradition. While Scripture remains
the primary source of religious authority based on its unique revelation or
inspiration, tradition is an authoritative resource for understanding Scripture.
Tradition is an aid to interpreting what Scripture teaches. Church tradition plays
a vital role in both the interpretation of Scripture and in the development of
central motifs of religious beliefs. Outler notes that as the man of "one book
only," Wesley learned a great deal of his theological insights from various
Christian traditions, namely, the Eastern Fathers, and the Latin traditions (Outler
1980:32). This indicates that, for Wesley, the Christian tradition was more than a
curiosity or a source for illustrative material. It was a living spring of Christian
insight.
While affirming the primary religious authority of Scripture, Wesley
believed that an appeal to tradition helped shed light in areas where Scripture
remains silent or over "dark or intricate" passages (Thorsen 1990:153). Tradition
helps "explicate" a doctrine that is not sufficiently explained, or wconfirms"
doctrine generally received. It provides a plenary sense or meaning to Christian
beliefs that Scripture alone does not provide. Oden understands the role of
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tradition to serve as "a vital social reality that receives and transmits the history of
revelation" (1992:338).
Acknowledging how Christian tradition had a special place in the
formulating of his theology, Wesley often spoke of tradition as "Christian
antiquity" (Jackson quoted in Thorsen 1990:151). By "Christian antiquity" here
Wesley pointed primarily to "the religion of the primitive church." Outler helpfully
showed how Wesley had a high respect for the primitive Fathers and recorded
the way in which he explained "the religion of the primitive church."
This is the religion of the primitive church, of the whole church in the
purest ages. It is clearly expressed even in the small remains of
Clemens Romanus, Ignatius, and Origen, Clemens Alexandrinus, and
Cyprian. And even in the fourth century it was found in the works of
Chrysostom, Basil, Ephrem Syrus, and Macarius. It would be easy to
produce a cloud of witnesses testifying the same thing, were not this
a point which no one will contest who has the least acquaintance with
Christian antiquity. (Wesley quoted in Outler 1986:586)
This indicates that for Wesley the word "tradition" referred to that of the
primitive church, both as found in the writings of the early Fathers and also as
mediated by the cardinal documents of the Anglican tradition, that is, the ThirtyNine Articles, the Book of Common Prayer, and the Homilies.
Despite its importance, tradition is neither considered inspired nor
infallible. It is not to be regarded as elevated to the level of scriptural authority.
For Wesley, tradition proved useful only to the extent it gave evidence to the
authority of the Old and New Testaments and to the way it faithfully interpreted,
communicated, and applied the content of the gospel message. He viewed
tradition as "'an uneven pool of reliable religious authority" (Thorsen 1990:160).
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This is in no way to take away the fact that church tradition contains both
the biblical knowledge and the practical wisdom of Christians who had a genuine
experience with God. Wesley considered tradition second only to Scripture as a
source of religious authority, to the degree that it reflected both the intellectual
content and the spiritual vitality of Christian faith. The creeds and the writings
belonging to the early church fathers were an invaluable tool for understanding
and establishing central motifs of basic biblical truths. In embracing the Christian
antiquity or traditions as second only to scriptural authority, Wesley recognized
that traditions were a helpful source of encouragement and insight for dealing
with issues not explicitly discussed in Scripture.
The third fundamental component is Reason. For Wesley, reason is by its
nature instrumental. It does not contribute substance to any theological
discussion, but it rightly orders revelation . Influenced by the intellectual
developments of the eighteenth-century Enlightenment era, Wesley attempted to
incorporate the use of reason into theology and to maintain a healthy tension
between concerns of various theologies and philosophies (Thorsen 1990:246).
He was certain of the dependability of reason and of the ultimate harmony
between Scripture and reason. He devoted considerable attention to reason and
made it abundantly clear that he was fully committed to the use of reason in
religion. Despite the limitations of rational inquiry, reason remained a trustworthy
aid to interpreting Scripture and a reliable adviser for the searching pilgrim.
True religion is rational religion. Wesley encouraged the use of reason in
the affairs of common life and in the whole circle of arts and sciences. Within
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religion reason was also invaluable in interpreting the essential truths of Scripture
and in understanding and discharging the duties of common life. He made it
clear that by reason we can know that God exists. "As soon as we came to the
use of reason, we learned 'the invisible things of God, even His eternal power
and Godhead, from the things that are made.' From things that are seen we
inferred the existence of an eternal, powerful Being, that is not seen" (Wesley
quoted in Abraham 1985:121). This high regard for reason later became the
ground on which he developed the belief in the ultimate rationality of true religion
and in the immediate reasonableness of Christianity.
Humans' reasoning ability is considered an essential part that
differentiates them from animals, thus making them capable of political and moral
jUdgments. Reason is a unique gift from God, and God graciously continues to
permit reason to function in significant ways even though sin reigns in the moral
character of people. Wesley believed that our rational capabilities fall short of
God's infinite reasoning, yet they remain largely intact despite this. His great
confidence in the power of people to think logically reflects perfectly his Anglican
theological background. He was indeed an Anglican in his appeal to reason.
The Church of England considered reason the synthesizing medium between
Scripture and tradition, and between Continental Protestantism and Roman
Catholicism. Robert G. Tuttle, however, insists that Wesley's high regard for
reason, though found in the Church of England, "'was basically Aristotellian"
(1978:71) which tended to construe reason as a faculty of the soul which exerted
itself in simple apprehension, judgment, and discourse.
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Thorsen says the Wesleyan Quadrilateral affirms the use of reason as a
source of religious authority. It resists any attempt to overextend the claim of
reason as being something completely independent from other sources of
religious authority or solely omnicompetent or the final source or judge of all
truth. Rather, it perceives human rationality as an aid, an instrument, or a unique
gift from God to the interpreting or understanding of scriptural truth. It also has
great confidence in the power of human being to think reasonably and logically,
and to help a person infer truth from Scripture and other sources of religious
authority. Important as it is to the understanding of God's truth, as Byrne points
out,

~reason

is incapable of providing faith, hope or love. Neither can it produce

virtue and happiness. These come from God and are His gifts to human being.
Reason functions, with the help of the Holy Spirit, to enable us to understand
divine revelation, the nature and will of God" (1997:61). Despite its limitations,
however, reason continues to playa vital role in the Christian approach to
theology, faith, and our experience of God, a final source of religious authority.
The fourth fundamental component is Experience. Experience had a
crucial role in Wesley's theology. Wesley's appeal to experience as a source of
religious authority became not only one of the greatest contributions to the
development of Christian theology, it also made his approach to theology a real
revitalization to the already familiar threefold foundation. Wesley's appeal to
experience came as no new discovery in Christianity. In fact, experiential
principles involved with understanding and living out the Christian life seemed to
pervade all theological approaches since New Testament times (Thorsen
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1990:101). Experience was historical, inextricably linked to tradition. It became
reinstated, or revitalized, by Wesley who firmly believed that no theology made
sense if it did not in some way become vital and personally real to believers.
In Wesley's approach to theology, experience and reason play equally
important roles. While reason serves to facilitate the whole reflective and
formulative process of theological tasks, experience serves as a creative means
by which to capture the dynamic reality of faith in a personal, ongoing
relationship with Jesus Christ. Like reason, experience does not add any
substance to biblical truth; it simply confirms and vitalizes such truths in the life of
the believer. Unlike reason, however, experience does contribute to a more
holistic formulation of Christian theology that respects the living, ongoing witness
of the Holy Spirit. Believing that there is an experiential dimension to all
knowledge, both natural and supernatural, Wesley made many references to
experience or religious experience which reflected his belief in an immediate
relationship of scriptural truths to people's lives. He sometimes referred to such
a relationship as "'experimental" to capture the experiential potential of knowing
God in everyday living (Thorsen 1990:83). He also used the "experimental
religion" expression to explain the fact that religion is confirmed by experience.
Studying Wesley's experimental divinity, Robert Cushman concludes that "by
experience, Scripture and tradition are confirmed in 'living faith'" (1989:11).
By experience, Wesley meant something quite specific, if not technical.
He believed that spiritual experience was construed quite deliberately as
analogous to normal sense experience. By means of spiritual faculties one
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tastes, sees, and perceives the things of God. Therefore, experience involves
something more than just a cognitive understanding of Scripture and tradition ,
and something more than just a matter of reason alone.
Experience is considered to be an indispensable vivification of revelation
and of insights of Scripture and tradition when judged by right reason and
coherence. The experience is not simply a -religious affection," but the inner
witness of the Holy Spirit in the lives of the believers (Thorsen 1990:250).
Therefore, experience is historical; it is inextricably linked with tradition.
I have attempted in this section to show how the four sources of religious
authority were construed by Wesley and how each was related to the other.
While the term "Wesleyan Quadrilateral" was not introduced until much later, the
concerns involving a more self-conscious and critical approach to theology that
seeks to integrate all historical authority claimants, including Scripture, tradition,
reason, and experience were of his highest priority. It has been affirmed that in
the process of doing theology Scripture must be treated as the primary norm, or
source, with the tradition, reason, and experience functioning as interpretive and
confirmatory resources.
Implications from the Wesleyan Quadrilateral for Developing a New Model
As the needs for cooperation, contextualization, and contemporarization of
the theological endeavors become so increasingly great, the time has come for
the re-thinking of how best we can approach the task of theology. The Wesleyan
Quadrilateral stands out to be a critical, and yet flexible, model of theological
method that can better meet the growing needs of the churches. In light of this, I
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submit that with its firm focus on explicit integration of all four components, its
"catholic" approach to biblical hermeneutics and theology, and its commitment to
greater ecumenical relations with differing Christian traditions, the Wesleyan
Quadrilateral serves as the theological basis, the seventh pillar, for developing
the new methodology for contextualizing theological education in Thailand . The
Wesleyan Quadrilateral model provides a significant strategy by which to create
an indigenous method (which will be illustrated in the next chapter). The
Wesleyan Quadrilateral affirms the "Khit-Pen" Theological Education Model's
method, but goes beyond it to secure the effort within theology as well as
educational methodology. Its elements fit well with the principles from the
preceding six models.
The "Khit-Pen" Theological Education Model is constructed within the
Wesleyan theological framework, following an eclectic pattern of the Wesleyan
Quadrilateral model of theology. This is done for a variety of reasons. First, and
primarily, the theological institution for which this methodology is developed, the
South East Asia Nazarene Bible College (SEANBC), inherits its doctrinal as well
as theological foundation from the Wesleyan theological heritage. Second, since
the Wesleyan Quadrilateral model of theology "calls for greater induction,
integration, contextualization, and contemporarization" in the theological
endeavors (Thorsen 1990:231), it provides a dynamic and critical paradigm for
theological education that fits the uniquely pluralistic and diversified sociocultural
context of Thailand. Third, the Wesleyan Quadrilateral is perceived to be all the
more pivotal to the task of theological education not only because of its strong
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emphasis on the distinctive interplay between Scripture, tradition, reason , and
experience in understanding the Christian truths; but also because it provides a
theological via media or a middle way that seeks to bring together separate ideas
or differing theologies into a consensus of beliefs. Wesley's theological via
media (Thorsen 1990:36) corresponds perfectly to the Buddhist "golden

principle" of Tang Sai Klang or middle path, a characteristic Buddhist approach to
disciplinary training. This principle is "an adoption of a compromise between the
settled lifestyle of many orthodox Brahmans and the wandering characteristics of
other traditions, between the demands of discipline and a relaxed approach,
between respect for seniority and individual autonomy" (Cousins 1991 :287).
Fourth, as a result, through the spirit of integration or incorporation of differing
theological traditions, the Wesleyan Quadrilateral continues to be a holistic and
relevant model of theological education for leadership training in Thailand.
The "Khit-Pen" Theological Education Model is not without limitations, just
as the other traditional Western models of education that have their own flaws
and weaknesses. Knowing their limitations should not keep us from recognizing
their strengths and usefulness, however. The development of the "Khit-Pen"
Theological Education Model is in essence the integration and interaction
between the West and the East. As a result of such authentic dialogue and
integration, the indigenous methodology for contextualizing theological education
may be developed. The "Khit-Pen" Theological Education Model makes a
substantial contribution to the task of theological education for leadership training
in Thailand.

136
Fundamental Educational and Theological Principles Used
in the "Khit-Pen" Theological Education Model
The prior educational and theological models give many helpful guidelines
for developing a methodology for contextualizing theological education in
Thailand. In the models, parallel ideas come across clearly. These ideas not
only reflect the fundamental principles on which the "Khit-Pen" Theological
Education Model will be formed, at the same time they reveal the unique
operational dynamics that become the strength of the model.
From these preceding models fundamental educational as well as
theological principles are derived that can be used in developing a methodology
for contextualizing theological education. These principles include:
1. The recognition of the students' involvement and the preparation for
active participation in the teachingllearning process.
2. The importance of understanding local issues, needs, and problems
confronting the people.
3. The vital role of community involvement in curriculum design and
evaluation.
4. The importance of flexibility in both content and method.
5. The significance of critical thinking, interaction, and reflection in the
teachingllearning process.
6. The importance of dialogue in the teachinglleaming process. The
dialogue between teachers and students and between themselves and their
community.
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7. The relationship between reflection and action, theory and praxis.
8. The commitment to partnership in the task of teaching and learning.
9. The importance of the ability and creativity to integrate and apply the
scriptural truths into the students' own personal and communal lives.
10. The commitment to the continuous, life-long, and ongoing value of
learning .
11. The need for cooperation, incorporation, contextualization, and
contemporarization in the task of theological education.
12. The importance of the via media approach to theological education for
leadership training in the contemporary world.
I have incorporated these principles, and their implications, and intend to
use them as the methodological criteria for developing the "Khit-Pen" Theological
Education Model, a new methodology for contextualizing theological education in
Thailand, which will be presented in the next chapter.
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CHAPTER 4
The "Khit-Pen" Theological Education Model:
A New Methodology for Contextualizing Theological Education in Thailand

Allan Neely tells a story of a talented music missionary couple who
received an appointment to work in Zimbabwe in his book Christian Mission:
A Case Study Approach (1995).
As trained Christian educators and gifted musicians, they were assigned
to teach in the evangelical seminary. At the same time, they were also involved
in developing a program of musical education and resources for local
congregations. Through extensive readings and courses in missiology, the
couple became convinced of the need for contextualizing the gospel not only in
spoken word but also in song. When they arrived, they were confronted with the
multiple evidences of the "foreignness" of Christianity, particularly its music in the
churches. From their careful study of the hymnal being used in the churches
they discovered that it contained almost exclusively European and North
American hymn texts and hymn tunes.
While the use of indigenous instruments such as drums and the Mbira was
occasionally allowed in worship, their use was never included in the musical
training program of the seminary. The couple decided to initiate change by
promoting the use of indigenous music in congregational worship. Not only did
they always include the use of indigenous instruments in worship for the
seminary chapel, they also insisted on the use of indigenous melodies and texts.
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Moreover, they established three different teaching centers around the country
where they went once a month to train local church leaders in worship planning
and the use of indigenous instruments in the church . One of their main goals in
establishing the centers was the development of persons who would write and
promote their own indigenous music.
While their innovative effort was well accepted and appreciated by the
students in the seminary, such appreciation was not matched by their missionary
colleagues and local church leaders. There they met resistance. They were told
that the missionary friends were concerned about the danger of syncretism and
the implications of the emphasis on indigenous music. As for the national church
leaders, many of the local church pastors were clearly attached to what they
were

c~lIing

Mmissionary music" that had been introduced by the European and

North American missionaries. "Some of the pastors as well as other church
leaders told the couple they regarded the [missionary] texts as well as the tunes
with a high reverence, and they could not envision abandoning their use"
(1995:186-190).
A similar account might have been told concerning the attempt to develop
a contextualized model of theological education in Thailand, except for the fact
that such an innovation was initiated by a Thai church leader. As one Ph.D.
student at the ESJ School of World Mission and Evangelism pointed out to me,
the introduction of the "Khit-Pen" Theological Education Model would have
provoked widespread resistance if the move was initiated by people from the
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outside (Comment of Mark Hatcher in the "Contextual Theology" class, March 19,
1998).
The "Khit-Pen" Theological Education Model is in a sense an adaptation of
the indigenous concept of adult learning as found in Vorapipatana's "KhitPen" model of education. As has been stated, the main goal ofVorapipatana's
"Khit-Pen" education is to enable students to be thinking men and women in the
society. Equipping pastors who are able to think and apply biblical principles to
the realities of lives and the contexts in which they live, too, has become the
primary objective of our theological education in Thailand; and it is crucial that we
consider adapting this indigenous educational model to the task of theological
education. While there is a parallel or correlation between the two "Khit-Pen"
models, the "Khit-Pen" Theological Education Model goes a step further to
include the theological and pastoral concerns in its focus.
The "Khit-Pen" Theological Education Model, then, may be explained in
terms of a contextual theological endeavor that proceeds with different
theological priorities and criteria than those on which current theological
education is based. The model is capable of being adapted to all levels of
church leadership and addressing various issues of concern. It sets out to tackle
theological questions and issues found within a unique context of the Thai
churches which have not been adequately discussed by the traditional Western
educational models. It is a "synthetic model" that attempts to balance the
insights and ways of thinking from different educational and theological models
presented in this study and reaches out to incorporate them into developing a
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methodology that deals with prevalent issues confronting the Thai churches. In
essence, it is a -middle-of-the-road," a "both/and," theological education model
that takes pains to maintain the integrity of the Scripture, while seriously
acknowledging the importance of integrating the scriptural and spiritual insights
with truths found outside the scriptural and theological realm (Bevans 1992:81f}.
Following Wesley's inductive method of doing theology and the
ecumenical spirit of the Wesley Quadrilateral which -calls for greater induction,
integration, contextualization, and contemporarization" (Thorsen 1990:231), the
development of the "Khit-Pen" Theological Education Model is based primarily on
important features from Groome's model, Elmer's model, Freire's model,
Pazmifio's model, Hiebert's model, and Vorapipatana's model.
Methodologically, these models lie in the same level as each is descriptive
of how to deal with the components of the contexts in the learning process.
While making a dichotomy between the secular models and the theological
(spiritual) models is outside the scope of this study, it might be helpful to note
that Elmer's model, Groome's model, Hiebert's model, Pazmifio's model, and
Wesley's model have incorporated spiritual dynamic and theological implications
into their methodological components. However, the educational philosophy and
implications that are found in Freire's and Vorapipatana's models can also be
integrated into the tasks of theological reflection and the development of the
"Khit-Pen" Theological Education Model. It may appear that the components for
formulating the "Khit-Pen" Theological Education Model which have been drawn
from these models do overlap. The formulation of a new model has been
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conducted based on a simultaneous interaction and integration between these
theological and educational models.
The assumptions underlying the development of the "Khit-Pen"
Theological Education Model reflect two philosophies which have played a major
role in characterizing who we are, first, as Thai people, and second, as Thai
Christians. First is the Buddhist philosophy about life. The belief "Life is
suffering" is central in Buddhist teaching. As a Buddhist country, Thailand finds
its identity and origin in Buddhist beliefs and practices. Every aspect of the Thai
life is deeply rooted in Buddhist thinking. Though Buddhism provides a way or
ways to counteract suffering, too often the people have the tendency to shut out
frustration and take refuge in the common Thai idiom "Mai Pen Rai" (or "never
mind," or "it is nothing") which is characteristic of the average Thai. In other
words, such a philosophy has implanted deep within the people a sense of
passive resignation to fate, thus impairing their ability to counteract the problems
and to seek for solutions. In short, the Buddhist philosophy of life has prevented
a Thai from being able to take proactive steps toward finding solutions for his or
her own problems. It intrinsically has a paralyzing impact on the people, thereby
depriving them of their intellectual strength to resist suffering in life.
Second is the Greek-influenced Western philosophy of education, deeply
embedded in both the nation's educational system and the imported traditional
Western theological education program. This philosophy has characterized both
the church's training methodology and the system of Thai education in the past
and in the present. The influence of Western traditional philosophy in the
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national school system and the uncritical transmission of theological knowledge
from the West to the Thai context have resulted not only in the detriment of the
leadership potential of the learners, but also in their ability and freedom to read
and reflect upon the truth of the Scripture for themselves and their community.
While this study recognizes the important role memorization plays in the
teaching/learning process, it strongly maintains that in order for a learned truth to
become a lived reality--a pattern of one's life-one needs the ability to reflect
upon the information and integrate it into his or her own life. Thai church leaders
are usually trained to memorize the information they have received from their
trainers and to transmit the information to their local congregations, irrespective
of its relevance. In other words, like the Buddhist philosophy, such a traditional
Western model of education, embedded with Greek-influenced Western
philosophy, places the learners in a passive, receiving, and container-like role
which often leads to the teacher dominating, instead of educating the learners.
As a result, national church leaders are not often equipped to exercise their
intellectual ability and creativity.
On the contrary, the "Khit-Pen" Theological Education Model is designed
to be an interactive, dialogical approach to theological training which calls for
active learners who are learning to think and takes into account the learners'
unique and diversified need and potentials and the cultural relevance. The "KhitPen" Theological Education Model is, in a sense, a ~redrawing of the theological
map." According to Andrew F Walls, the "conventional [traditional] theological
education too often employs a pre-Columbian theological map which no longer
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reflects reality," that arises from the situations of the non-Western world
(1996:18). The "Khit-Pen" Theological Education Model intends to reflect
particularly on, and respond to, realities confronting churches in Thailand .
The central structure of the "Khit-Pen" Theological Education Model
operates through five stages. Explanation of these stages are given here, and
some incidents from the first year's use of the "Khit-Pen" Theological Education
Model at SEANBC are included as illustrations.
Stage One: Preparation
About two weeks before the first semester began in June 1997, I
conducted an in-house "SEANBC Poll" among the new students to secure
information about their life stories, their callings, and expectations. The inquiry
had seven questions: How did you become a Christian? What is one tangible
evidence of your new life? What are your expectations in coming to SEANBC?
What teaching and learning styles do you most enjoy? What teaching and
learning styles do you least enjoy? What courses of study do you think would be
most helpful to your future ministry? What courses of study do you think would
be least helpful to your future ministry? The responses have helped greatly to
shape not only the content and method of teaching; they have also helped
,prepare the students and teachers for meaningful teaching/learning process.
Preparation refers to the activity that Thomas Groome calls "an invitation
to the students to name their present action in response to the particular focus of
the unif (1980:208). Such an invitation to the students may be in the form of
questions. The use of questions has proven to be a helpful method of preparing
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the students to become active participants in the teachingllearning process.
According to Robert H. Stein, Jesus was successful in eliciting responses (verbal
and nonverbal) from the audience through the use of questions. Raising
questions in a variety of ways and within a variety of situations, "Jesus forced his
audience to become involved in the learning process" (1989:23). As a result,
Jesus was not only able to prepare his students to participate in the learning
process, he also forced them to think about what he or they were saying using
questions on many occasions. As the teaching/learning process progresses, the
students express their reactions, feelings, sentiments, overt activity, valuing,
meaning making, understanding, beliefs, relationship, and the like. The goal
here is to elicit an expression (verbal and nonverbal) of the students' knowledge
which arises from their personal engagement in the world. Such an invitation to
the students to participate in the teaching/learning process helps pave the way
for the teacher to create a friendly and relational environment that is conducive
for learning to take place.
In the Thai context, a friendly and relational environment is normally
initiated by Khune Kruu or the educated one, a Thai word for teacher. Suntaree
Komin, a Thai educator says when the teacher begins to show the "humanistic
oriented values" such as gratefulness, care-consideration, kindness, forgiveness,
mutual helpfulness, and obedience-respectfulness, the students have confidence
and feel empowered to participate in the teaching/learning process. This is
because, according to Komin, such values shown by a teacher are usually
characteristic of the common people, the less educated ones. The highly
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educated people are often perceived and characterized by "a concern for self,
striving for success in life, and a high sense of ego esteem" which suggests a
widespread social gap between the two (1990:60). When a teacher makes an
attempt to bridge such a gap and shows the reversal of their role and status, he
or she, in effect, creates within the students what Freire calls a new sense of
"partnership in learning" (1995 [1970]:56-61).
In other words, preparation involves the recognition of the reality Pazmino
calls "'a larger framework" of the students on the part of a teacher (1992:132). It
is the teacher'S attempt to know what and why he or she is teaching as well as
when, where, and whom he or she is teaching. Understanding the larger
framework of the students not only enables a teacher to appreciate the diversity
and the complexity of the students and their backgrounds, it also helps a teacher
to consider a variety of approaches, methods, and techniques in his or her
teaching. Preparation is a result of a teacher's recognition that authentic learning
takes place best in a friendly, nonthreatening, and mutual environment.
In the "Khit-Pen" Theological Education Model, preparation includes
participants' (teacher's and students') acknowledgment of the indispensable role
of the Holy Spirit, the divine resource, and the dependence upon His leading of
men and women "into all truth" (John 16:13-15). Knowing the diversity as well as
the complexity of the students can lead a teacher to discouragement and
despair. Reliance and trusting on the power of the Holy Spirit leads to a sense of
wonder, awe, and reverence for the workings of God in and through the lives of
all participants. It leads to a dependence on prayer before, during, and after the
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actual teaching. It leads to the teacher's openness to the re-thinking, redesigning, as well as revising his or her teaching agenda in response to the work
of the Spirit and to the sharing of the students' stories. In this stage of
preparation, the teacher makes certain that students feel comfortable, welcome,
equal, and empowered to participate in the teaching and learning process.
Stage Two: Exploring the Issues
One of the most difficult questions confronting Christian churches in
Thailand both in the past and present is the question of whether or not Christians
should observe the Thai calendar,1 which marks mainly Buddhist religious
events. The question is occasionally raised. But the churches in Thailand have
not been able to provide any practical directions on the whole issue, thus leaving
it perpetually unanswered .
A question came up in one of my classes regarding the Songkran day, or
the water festival, on April 13. Like other Buddhist religious events, Songkran
day remains unaddressed by the Christian community as a whole. Although it is
traditionally considered the Thai new year, Christians usually do not observe this
day at all since it appears to convey heavily [a Buddhist] religious connotation.
The students were invited to investigate the Songkran festival in order to
understand fully their own culture and to be able to draw some implications for
living a Christian life in the society. From the exegetical study of the Songkran
day, students have learned to select elements to adapt from a wide variety
meaning in the festival. While it is generally considered the Thai new year,
Songkran is also the day of cleansing the spirit and refreshing the soul. The Thai
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Buddhists will pour water on Buddha's image and on one another on that day. It
is an opportunity to gain merit and fun as it is full of celebration. It is the day of
relationship renewal among family members as many wi" visit their parents and
other elderly people in order to pay respect to them on this special occasion.
One ritual commonly performed which signifies one's respect to his or her older
relatives and friends is the pouring of water on their hands. While performing this
ritual, family members will ask for forgiveness (Kor Aho Si Kaam) if they have
done anything to offend their relatives in the past year; and they wi" expect a
good wish, a sign of forgiveness (Aho Si), in return.
One outcome that grew out of the discussion was the recommendation of
the class to adapt good and neutral elements to be used in Christian rituals.
From the study, the class has submitted that while the Christian community may
refrain from performing religious activities on the Songkran day, the Thai
churches should strongly encourage the practice of Aho Si Kaam ritual among
believers. The Songkran festival can be a day the Thai Christians express their
respect, reconciliation, and appreciation to others in the society. For example, a
local church leader may perform foot washing on that day by clustering around
each member to wash his or her feet. The water used on this occasion may be
adorned with flowers petals and perfume similar to the water the Thai use for
their elders. This ceremony can be done meaningfully as it is a good reminder of
our servanthood to one another.
The "exploring the issues" stage refers to what Paul Hiebert calls the
"exegesis of the culture" where the teacher and the students will study local
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questions and issues from an objective, non-judgmental point of view (1994:88).
This study also technically is called a phenomenological study of issues which
the teacher and the students uncritically gather and analyze traditional values,
patterns, and practices within the students' community with a purpose to
understand them, not to judge them. Groome calls this stage of exploring of the
issues "an invitation to the students to begin making a critical reflection," done
from their own perspectives (1980:211). The teacher and the students look
discerningly at present situations to see what are obvious [the issues and
questions] and also to attempt to go below the obvious to become aware of their
sources and development. The purpose here is to have an overall picture of the
concerns and questions prevalent within the context in which they live. In short,
it is an attempt to enable students to identify and to express their opinions on
situations confronting them .
The exegesis of the culture is crucial to the task of theological education
because it helps Thai students to understand their own cultural and traditional
issues in the light of the Scriptures. I agree with the remark of Darrell L.
Whiteman that being born [in Thai culture] does not guarantee a thorough
understanding of one's own culture as we often have assumed. "Until nonWestern Christians learn how to exegete their own cultural context as well as
they exegete the biblical text," no amount of theological knowledge "will
automatically enable and encourage church leaders to plant and grow
indigenous, contextualized churches" (1997:5).
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In Thai context, exploring of issues begins when the teacher and the
students take time to look at some prevailing questions the people are asking
inside and outside the church. Such questions may be cultural (e.g., questions
about ancestral worship or traditional rites and rituals), religious (e.g., Buddhist
ceremonies and practices), social (e.g., AIDS diseases or povertY), and political
(e.g., participation in the demonstrations for democracy). The goal is for the
teacher and the students to be informed of the realities of life and to be able to
accurately raise the issues, needs, and problems that should be addressed.
Also, the students should be more ready to seek for answers and learn when
they focus on the real issues and questions within their situations.
The "exploring the issues" stage also may refer to observation, one of the
methods Wesley regularly used in the formulating of his theology. Discussing the
inductive character of Wesley's writings, Thorsen points out that Wesley's
method of writing consists of "observation, investigation, written record,
comparison, and induction from experiments" (1990:103). In observation,
Wesley would attempt to "understand the need" in order to direct careful
analytical attention toward noted facts (1990:105). He would then try to
familiarize himself with facts [in the world] so as to find some constructive
explanation of such facts. Wesley's observation, however, extends beyond
merely having knowledge about the fact in the society. As a "Bible-Christian" or
"a man of one book" (Wesley's statements, quoted in Thorsen 1990:67), his
observation usually would lead to an attempt to understand and respond to
concerns in the society based on his investigation of the truths available in the
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Scripture. This brings us to third stage of integrating the sCriptural truths with
issues and questions confronting people in the society.
Stage Three: Integrating with the Scripture
Paul and Frances Hiebert refer to this stage as "the recognition of the
authority of the Scriptures and a thorough knowledge of their teachings"
(1987:16). It involves a careful study ofthe biblical message within its own
historic and cultural contexts. Consequential to our knowledge of the cultural
issues and questions, it is the Scriptures that stand in judgment on all cultural
elements. Scriptures affirm that which is good and condemn that which is evil.
Elmer calls this stage a "recall" or Mmastery" of important information from the
Scripture which is foundational to learning (1984:235). (The new model is in
contrast to the traditional theological model in that the prior theological education
model normally used the Scriptures at the outset. It also varies from the regular
"Khit-Pen" model which does not consider Scripture.) The Scripture is the
standard of truth upon which all other issues are reflected and judged. An
attempt to understand one's circumstances in light of the scriptural truth at this
stage may also be referred to as an "exegesis of the Scriptures," and the attempt
to bridge the truth of the Scriptures to the realities of one's own circumstances
(Hiebert 1994b:89). In this stage, the teacher will take the lead in helping the
students understand what the Bible has to say regarding issues and questions
confronting the community. The teacher's task is neither to impose on the
students his or her own conclusion nor to force biblical meaning to fit local
cultural categories, thus distorting the biblical message. Rather, the teacher's
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role is to help the students grasp the scriptural truth so that they may grow in
their abilities to discern the scriptural truth in light of their own circumstances.
This is in contrast to the traditional model in which the students were told what
the Scripture said and meant; whereas in this model the students are involved,
with the guidance of the teacher, in studying Scripture and finding God's answer
for themselves and their communities.
Groome calls this stage a "critique of the Story [Scripture] in light of the
stories [realities] and a critique of the students' present stories in light of the past
Story" (1980:220). In other words, it is the students' attempt to explain the
realities of their circumstances in light of the Scripture.
In Thai context, the process of integrating with the Scripture begins when
the teacher and the students, having familiarized themselves with prevalent
issues confronting the church, commit themselves to investigating the Scripture
with the hope to find answers from the Word of God. With the help of the
teacher, the students begin to make sense of local issues and questions
confronting them in the light of the Scripture. For example, Christians in Thailand
have relied heavily on the missionaries' opinions regarding how to respond to the
questions of ancestral and traditional practices in Thai society. The words of the
missionary have become the primary source of religious authority by which the
cultural issues are judged and evaluated. The students should be encouraged to
study the Word of God to gain their own "heartsight" regarding issues confronting
them instead of relying on someone's "hearsay."
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This process of "integrating with the Scripture" may also refer to what
Thorsen calls "Wesley's inductive approach to Scripture" that is used in the
Wesleyan Quadrilateral model of theology (1990:128ff). While affirming the
primacy of Scripture as "the only sufficient source commonly available to people
for investigating the nature of God and of life," Wesley also recognizes the
importance of tradition, reason , and experience. Tradition , reason , and
experience playa vital role in understanding, interpreting, and applying the truth
of the Bible to one's life. In other words, the truth of the Scripture becomes most
meaningful and relevant when it addresses the immediate needs at hand. Since
learning and ministry do not occur in the abstract, the task of investigating the
Scripture in light of the students' whole lives involves not only the students as
individuals, but also involves the community as whole. This leads us to consider
the role of the community in the teachingllearning process.
Stage Four: Interacting with the Community
The word "community" here refers primarily to the people both inside and
outside of the church. Interacting with the community then means becoming
involved in the church ministry and in the service of the community. Interacting
with the community turns out to be a major emphasis of the SEANBC teaching
curriculum. In the 1997/98 school year the school has committed itself to
maintaining "the continuous mingling of cognitive and behavioral activities--the
relationship between knowing and doing, rhetoric and behavior, reflection and
action, theory and practice, cognitive and psychomotor, truth and experience,
witness and life" (Elmer 1984:226-243).
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To accomplish this goal, nearly half of the total course requirements
involves students' interaction with the people in the community. In addition, a
required classroom session for all students doing the course "Supervised
Ministries," a good learning counterpart is designed for those assigned to field
practicum in each given semester. To interact with the community is, in a sense,
an attempt to demonstrate the students' "street credibility" by relating to the
people where they are, as opposed to simply showing one's "library credibility"
which is often out of touch with the realities of life (Griffiths 1990:11-12).
In the process of attempting to understand life from the biblical
perspective, it is important that the students interact with the church in which they
serve and with the surrounding community in which they live. The students'
involvement in the community not only helps them see the connection between
theory and practice. It also helps the people in the community to feel empowered
to reflect and interact with themselves and their contexts. According to Hiebert,
the involvement of the people in "evaluating their own culture in the light of new
truth draws upon their strength" (1994b:89a). He perceives the community
involvement to be a move to encourage people to make a "critical response" to
prevalent issues and questions confronting them, since the people have better
knowledge of their own culture and are in a better position to critique it
(1994b:89b). He goes on to point out that to involve the people in the community
(by engaging in dialogue in an attempt to respond to issues) is to help them to
grow in the discernment of the scriptural truths in light of their own
circumstances. An act of involving the people in the process of investigating and
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applying Scripture to realities in their lives puts into practice the biblical teaching
of the priesthood of believers within the community (1994b:90).
"Interacting with the community" may also be explained in terms of what
Outler calls "experience," the fourth component of the Wesleyan Quadrilateral
which plays a crucial role in Wesley's theology (1985:31f). The scriptural truths
are confirmed by experience which reflects an immediate relationship of the Bible
to people's lives. Experience helps the students to see the relation of what Elmer
calls Mrecall and application" in which the students now make decisions about
what to do with the information they have learned in the classroom with the help
of the community (1984:237). Through their commitment to dialogue, students
are encouraged to live interdependently with God and with the people in the
community. They are to demonstrate the embodiment of what Pazmiiio calls a
Mnew reign of Jesus Chrisr with a distinctive call to serve other fellow human
beings (1992:50). It is an awareness of the connection between theory and
praxis in education that implies getting involved in social issues and problems. In

this stage, teachers and students have the responsibility to show the connection
between their "commitment to God's reign and the dominant virtues and ideals of
their community or society" (1992:52).
In Thai theological education context, the "interacting with the community"
occurs when the students become actively involved in the ministry of the church
and in the service of the community. During the semesteral break in October
1997 I took a group of thirty students from SEANBC and other schools to the
Leoy province, about three hundred miles from Bangkok. The goal was two-fold :
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to help a local church in an evangelistic effort and to take part in the ongoing
community development program. The trip was an experience altogether new to
the students. Traditionally, seminaries in Thailand spend the semesteral break
preaching the gospel with little concern for social responsibility. At the evaluation
meeting the students testified as to how their lives had been profoundly changed
and shaped by the field trip. The trip not only gave them the opportunity to share
and show the gospel message; it also gave them a memorable life experience of
learning from people in the community.
In this stage, after the students have learned about the truth of the
Scripture, they then decide how they should act when guided by biblical
principles and focused on insights they have received from their involvement with
the church and the community. Such input affirms and attests the reflection as
well as decision they make, which results in the formulation of their own
theologies regarding the issues and questions in the context in which they live.
This leads us to consider the fifth and final stage of the teachinglleaming method
introduced in the "Khit-Pen" Theological Education Model.
Stage Five: Implementation
Implementation occurs when the students carry into effect the insights
they have learned from the previous stages. They have been equipped to think,
reflect, and act upon issues from a biblical perspective and from the perspective
of their own worldviews, cultures, values, and social and historical situations. It is
the result of critical integration with the Scripture and an interaction with the
community. The students are enabled to reflect on the teachings of the Scripture
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in the light of their socio-cultural frameworks and to see the relation between their
faith and the contexts in which they live. It means learning the truth, applying the
truth to one's life [and the life of the community], making adjustments and
refinements until there is a confidence in making such an arrangement a pattern
in his or her own life and the lives of the people in the community.
Shortly after the conclusion of the second semester a group of three
students came to talk to me about their vision to put into practice the term project
they had previously developed. The paper was part of the requirements for the
course "Church Planting in the Thai Context" which I was teaching. They
recognized the importance of the principles they have learned from the class and
felt that they have collected a good deal of helpful information about the people in
their designated area. During their frequent visits to the people in the
community, relationships were built and contact made. They saw great potential
for starting a new church among the people within that community. In a real
sense, these students had taken initiative to implement the knowledge and
information they obtained from the course and intended to apply such insights in
the communities in which they lived.
Implementation, then, refers primarily to the students' ability to integrate,
to re-invent, or to reproduce the truth they have learned and to incorporate it into
their personal as well as their communal lives. In the "Khit-Pen" Theological
Education Model, implementation may be explained in terms of the students'
attempt to put into practice the insights they have learned from their investigation
of the Scripture and interaction with the community. In a sense, because they

158
have formulated their own theologies regarding the issues--based on the
reflection of the biblical message in the light of their own situation--they are able
to attempt to "blend" text with the contexts. According to Hiebert, such an
attempt is considered Christian, for it explicitly seeks to express biblical teaching.
It is contextual, for it is created by people in the context, using forms they
understand within their own culture (1994a:90-91). Elmer calls this stage "recall
and resolution," the task that requires a life-long interactive cohabitation between
orthodoxy and orthopraxis (1984:238). It is an opportunity for the students to do
what needs to be done in response to the issues and questions of the context.
The students come to recognize that "Christian" is a whole way of being in the
world, a lived response rather than a theory about. And for this reason, as
Groome maintains, our religious education should invite people to decision--a
decision that is guided by the church in the community (1980:221).
Central in the "Khit-Pen" Theological Education Model is the primacy of
the Scripture upon which the five stages are founded. Flexibility, as opposed to
rigidity, inherently permeates the whole operation of this indigenous theological
education model. Since the "Khit-Pen" Theological Education Model is intended
to be used, or placed, in any educational setting, with any curriculum structure,
and by any theological traditions, it is therefore highly flexible as well as
adaptable. In a culture where the teaching/learning process is often
characterized by rigidity and legalism, flexibility allows the students freedom and
creativity to respond immediately in new varied and contextually appropriate
ways. Flexibility is a whole new paradigm of living and serving, because the
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students are thinking and interacting. Therefore, flexibility or adaptability, as
opposed to rigidity, is a key feature of the way the "Khit-Pen" Theological
Education Model operates. The flexible quality of the new model is illustrated in
the institutional mission statement of the South East Asia Nazarene Bible
College. This document states the school is committed to
developing national lay and ministerial leaders who are prepared in
both academic and applied theology through holistic, integrated ["KhitPen"] theological education
This education should be built upon
strong biblical and theological foundations with major concern for the
educational and sociocultural differences of the students
It will
be delivered in multi-level, multi-schedule, multi-location, multi-language,
and multi-delivery systems
SEANBC emphasizes the integration
of theory and practice. The academic study of theology, Bible, and
ministry must be applied to the life and work setting of the minister.
This integration is accomplished through a series of Supervised Ministry
courses
SEANBC emphasizes contextualized curriculum in order
to develop a strong indigenous church. Our goal is to equip students to
understand Christian faith in terms of their own cultural context.
Instruction will be structured to help the students to think, reflect, and
act upon beliefs and practices from the perspective of his or her own
worldview, culture, and social and historical situations. (Report to the
Commissioner of Education 1997:1-3)
In this case, then many levels of flexibility are envisioned in the new institution.
While Vorapipatana's "Khit-Pen" model of education has its focus primarily
on nonformal adult education, the "Khit-Pen" Theological Education Model
adapts its methodology to be used in other educational settings. With flexibility
being a key feature, the "Khit-Pen" Theological Education Model enables the
teachers and the students to fit biblical truths to any persons, in any place, and
by any church denominations. While putting flexibility at the center of the
process, it by no means implies diminishing the centrality and the primacy of the
Scripture as the source of authority in the task of theological education. Rather,
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the process infers that if the truth of the Scripture is to be truly and effectively
relevant in responding to the issues and questions confronting the Thai churches ,
the methodology on which the theological education is based has to be highly
and uniquely flexible.
Also, it should be noted that the model's consistent emphasis on problemsolving, interaction, cohabitation between theory and praxis, as well as its
adaptable quality, is cherished overtly not only by theological educators in
Thailand, but also by some in North America. Among them is Christine E. Blair,
Director of the Doctor of Ministry program at Austin Presbyterian Theological
Seminary, who perceives educational models with such an emphasis to be the
"answer to the problems" of theological education. In her insightful article
"Understanding Adult Learners: Challenges for Theological Education," she
writes :
I favor a dialogical, problem-solving educational model, in which
teachers and learners are co-investigators into the practice of ministry.
Teachers bring the expertise of their discipline, their religious faith ,
and their experience of the church into this dialogue to guide students ,
while in turn honoring their students' knowledge, faith, and experience;
teachers know that in teaching they also learn. This model
seemed to be the answer to the problems we professors were
I do believe faculty members can be helped to
encountering
understand adult learners better, and to develop more effective
teaching models and strategies. (1997:21)
As this new model sets out to equip and encourage teachers and students
to use their thinking ability in reflecting and integrating biblical truth in the light of
their own situations, the "Khit-Pen" Theological Education Model can be
implemented in settings other than the formal classroom . In fact, it can be
adapted in residential theological institutions, local churches, Sunday schools, lay
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training institutes, discipleship training centers, as well as any other extension
learning programs. The "Khit-Pen" characteristics are adaptable.
The way in which the "Khit-Pen" Theological Education Model functions
may be diagrammed in terms of an Eastern image of religious activity common to
Asians, a wheel spinning or "spinning wheeL" The spinning wheel is of great
cultural significance to the Thais in a variety of ways. First, it signifies the
"cyclical" thinking pattern of the people, as opposed to the "linear" thinking
pattern traditionally held in the West. According to Koyama, the Thai people live
in a world of "many-timeness," of recurring seasons, of life being renewed at
regular intervals which reflects the sense of harmony and recurrence of time.
This worldview is in contrast to the Christianworldview (with Western influence)
which has a linear concept oftime (1974:41). The perpetual rhythms of living
and learning are not separated or thought of in different sequences. Second, it
represents the continuousness of life activity (as in the wheel of Karma). And
third, using the spinning wheel as a diagram of the "Khit-Pen" Theological
Education Model points to the fact that the task of the "Khit-Pen" Theological
Education Model is a process, an ongoing, life-long commitment. The "Khit-Pen"
Theological Education Model strongly emphasizes the value of life-long learning.
It firmly holds that as long as the wheel of one's life keeps spinning, there is
. always need for one to learn by being a "Khit-Pen" man or woman.
One point for evaluating the lessons in the first year at SEANBC was to
see whether or not the "Khit-Pen" Theological Education dynamics were present
in the life of the students. As it is shown in the diagram, if the full understanding,
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appreciation, and effectiveness of this model is to be realized , the five stages
must be functionally connected. The diagram of the "Khit-Pen" Theological
Education Model may be drawn as follows:

Figure 7: Diagram Showing the Connection Between the "Khit-Pen" Model's
Five Stages.

Observation
When successful, the "Khit-Pen" Theological Education Model will
increase the effectiveness of Thai pastors in relating the gospel to the realities of
life, and the problem will be solved. Thai students in Bible schools and
seminaries will learn to exercise their intellectual ability in reflecting the scriptural
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truths in light of the issues and questions in the context in which they live. They
wilileam from, and interact with, the people with the intent to understand the
cultural context in which they minister. As a methodology for contextualizing
theological education, the "Khit-Pen" Theological Education Model will help
students to know the Scripture and their people, and to be able to blend text with
the context.
It is quite difficult to comprehend fully why Vorapipatana's "Khit-Pen"
model of education was not widely caught on by Thais. I notice, however, that
resistance to innovation and reluctance to take risks on the part of Thai
educators in the past seemed to be one of the main reasons for such refusal.
Since the primary concern of Vorapipatana's "Khit-Pen" was essentially to enable
learners to break away from traditional fatalism and passivity, it was unlikely to
gain wide popularity from traditional educators who were accustomed to
maintaining their bureaucratic structure and status quo.
However, the demands for the country's development have given
Vorapipatana's "Khit-Pen" model a new appreciation of nonformal ways of
providing education for those who either have not had access to formal schooling
or whose formal education has proved inadequate or irrelevant. In the wake of a
push toward industrialization and development which demands the participation
of large sections of population, the formal system of education fails to give them
the skills they need to compete in technological societies. The existing formal
institutions are incapable of undertaking a task of such magnitude.
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Likewise, the "Khit-Pen" Theological Education Model steps outside
anything that has ever been done before in Thailand. As an integration and
interaction between the West and the East, this model synthesizes and applies
concepts and principles in line with successful contemporary models. It sets out
to answer specific questions and issues that have been raised for leaders in Thai
context. It helps leaders to think through the issues and problems in light of the
scriptural truth . Through this model Thai church leaders are equipped to
exercise their intellectual ability and creativity, thereby formulating their own
thinking pattern in applying biblical truths in the light of the issues and questions
within their life context.
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1. The Thai religious calendar includes several special days marking
Buddhist holy days. Asalha Puja coincides with the full-moon day of the eight
lunar month, and for the Buddhists is a special day of religious significance. It
commemorates the day when the Buddha preached his first sermon to this first
five disciples more than two thousand five hundred years ago. Khao Ph ansa
which coincides with the rainy season that starts around July and last for about
three months. This is a time when it is very inconvenient for people to travel. It
was recorded in the Buddhist Scriptures that some farmers complained to the
Buddha that his disciples damaged some of the crops when they walked through
cultivated fields. The Buddha thus made it a rule for all his disciples to refrain
from traveling during the three months of the rainy season. Makha Bucha is an
important religious day for the Buddhists in Thailand. It is the Makha Bucha day
or the day to commemorate the occasion when 1,250 disciples of the Lord
Buddha voluntarily came to visit their spiritual master without prior appointment.
In the full-moon night of the third lunar month, the Lord Buddha reached to them
what is now known as the Heart of Buddhism, which can be summed up as the
three principles. First, to refrain from sinful acts, speeches and thoughts.
Second, always to engage in virtuous conduct. Third, to endeavor to purify one's
own mind. The way to achieve all these is to practice Sila (Moral Conduct),
Samadhi (Meditation), and Panya (Wisdom).
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CHAPTER 5
"Khit-Pen" In the Context of a Thai
Theological School: An Experiment Using the New Model

The establishment of the South East Asia Nazarene Bible College
(SEANBC) in Thailand, with extension centers in the neighboring countries of
Cambodia and Myanmar, has provided an ideal opportunity in which to
experiment with the new "Khit-Pen" Theological Education Model. Formation of
this institution for pastoral training is very recent, only being opened in May of
1997 And amazingly, commitment by the denominational sponsors to the
concept of contextualizing theological education has closely paralleled the
emergence of the school .
A Short History
of the South East Asia Nazarene Bible College (SEANBC)
The work of the Church of the Nazarene began in Thailand with the arrival
of two missionary families in 1989. Following language study, missionaries did
initial church planting in Bangkok and northeastern Thailand, and the Thailand
District of the Church of the Nazarene became officially organized in 1992. As
the church developed, a proposal was made to send students for theological
training to the Bangkok Bible College and Seminary, an institution jointlysponsored by the Christian and Missionary Alliance (C&MA) and the Overseas
Missionary Fellowship (OMF). The plan was that Nazarenes would provide
specific instruction and courses required for ordination in the Church of the
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Nazarene such as, the history, polity, and doctrines of the organization that were
not offered at the Bangkok Bible College and Seminary.
In 1993 consideration was given to expanding the work of the church to
include a tribal group, the Lahu tribe, in northern Thailand. During the
discussions, one of the Lahu leaders said, "Missionary, we do not need you to
come to northern Thailand to 'buy' church members. We need you to help us to
train pastors and evangelists" (Interview with Rev.Sam Yangmi, September
1993). The local leader continued to talk about villages in the area that had no
qualified pastors or evangelists. The need for training leaders with limited
educational background was noted immediately and informal classes were begun
first in Thailand and later in Cambodia and Myanmar in the same year, 1993.
At the first Thailand Nazarene Pastor's Retreat in October 1994, held in
Chiangmai, Thailand, a basic 22-course curriculum for a ministerial course of
study was introduced. The curriculum, approved by the Office of Pastoral
Ministries of the Church of the Nazarene, in Kansas City, was designed to
provide a minimum standard for ordination. The approved curriculum would later
become the Certificate of Theology (non-degree program) as a part of SEANBC
course of studies.
As the work was rapidly expanding in Thailand, Cambodia and Myanmar,
the missionaries conducted a re-evaluation of the theological education needs of
the church in the entire South East Asia region. There was a real need for
quality instruction from a Wesleyan theological perspective. Theological training
was needed at three levels: a lay leadership training program, a ministerial
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course of study or certificate program, and a bachelor's degree program. With
the high value placed on education in Asia, an accredited Bachelor of Theology
(degree program) was needed to equip high school graduates to be pastors and
leaders not only in Thailand, but in Cambodia and Myanmar as well.
Three possibilities to meet the needs were investigated. From the
beginning, a traditional residential Bible college campus was considered to be
too costly. The expenses of buying land, constructing buildings and maintaining
them, not to mention the cost of bringing students from different parts of
Southeast Asia and providing funds for study and housing, would be too great. A
proposal such as that was not expected to be approved.
Consideration was also given to networking with another Bible college in
Bangkok which gave at least minimal emphasis to Wesleyan doctrines. The
need for extension classes throughout Southeast Asia, however, pressured the
Church of the Nazarene to move in a different direction from the currently
established Bible colleges.
Operating a Bible college in Southeast Asia as an extension of the AsiaPacific Nazarene Theological Seminary (APNTS) in Manila, Philippines was also
possible. APNTS was already fully accredited by the Asia Theological
Association (ATA) as well as the Ministry of Education of the Philippine
government. Investigation of this option, however, immediately revealed some
major obstacles concerning the extension program.
First was the problem with Thai government approvals. As a Buddhist
country, the Thai government has never had involvement with Christian Bible
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colleges--to either approve or prohibit the operation of such schools. By contrast,
APNTS is accredited by the Ministry of Education in the Philippines since Bible
schools and seminaries must qualify in order to obtain student visas for students
coming from countries throughout Asia . Thus, in order for Asia-Pacific Nazarene
Theological Seminary to operate an extension campus in Thailand, the Ministries
of Education in the two countries would have to communicate and coordinate the
process of determining accreditation standards. Further, if accredited through
the Philippines, students in Southeast Asia also would need to take courses
required by the Philippines Ministry of Education, such as the History of the
Philippines. In order to handle the government paperwork, both APNTS and the
Bible college in Thailand would have to hire additional secretarial personnel and
lawyers. And this did not seem to be a cost effective solution.
Second was the problem of imposition of foreign models of theological
education on Thailand and its neighboring countries. A few local leaders
expressed their concern over the extension of the educational philosophy and
practices of APNTS in Manila to the Indo-China region. It was pointed out that
through that decision would become another typical exertion of a Western model
of theological education into this part of the world. With a cry for the new model
of theological education, and a recognition of the growing need to contextualize
Christian mission through local Nazarene training institutions, the proposal for
establishing contextualized theological education was formulated by missionaries
and church leaders in the Southeast Asia region .
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Thus, it was preferred that a new Bible college be formed emphasizing a
local curriculum in order to develop a strong indigenous church . The goal would
be to equip students to understand Christian faith in terms of their own cultural
contexts. Instruction would be structured to help students to think, reflect, and
act upon beliefs and practices from the perspective of their own worldview,
culture, and social and historical situations.
The background information on the emergence and establishment of
South East Asia Nazarene Bible College and the development of the "Khit-Pen"
Theological Education Model are already extensively described in Chapter 1 of
this dissertation.
Implementing the "Khit-Pen"
Theological Education Model Experiment
The "Pastoring a Thai Church I" and "Pastoring a Thai Church II" courses
were designed to be the place for experimental testing of the "Khit-Pen"
Theological Education Model as part of the doctoral research for the Doctor of
Missiology degree at Asbury Theological Seminary. The schedule of field
research for the dissertation followed closely the plan set in advance, seen in the
section "Data Needed and Collection of Data" (See Chapter 1 pages 18-23).
The chronology of the research will be described in this chapter, and the results
from the experiment will be discussed in Chapter 6.
The course "Pastoring a Thai Church I" was designed prior to the
beginning of the first semester in June 1997. The first semester course may
appear at first to be almost traditional in its design for its content did follow a fairly
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standard form of curriculum for this subject. The "Pastoring a Thai Church I" was
held from June 20 to September 30, 1997; and during this same time I conducted
personal interviews with ten persons from each of the four categories--Iocal
church pastors, seminary and Bible school students, seminary professors, and
lay Christians. (See Interview Schedules in Appendix A.) Even though at the
creation of the course it was not intended that students be involved in doing the
interviews, they became aware of the project and, as a result, received some of
the information nonetheless.
The instructional method by which classes were offered reflected the
"Khit-Pen" philosophy of theological education from the start. While content of
the twelve week course "Pastoring a Thai Church I" may appear to be somewhat
arbitrary, the selection of the topics was carried out in consultation with the
SEANBC faculty members. Curriculum construction, too, was based on the
inclusion of the best items recommended from search of pertinent educational
literature and integration of some items from the interview results available.
First Semester Course Syllabus
The syllabus found on the next pages was used in the first semester class
during which time the experiment using the "Khit-Pen" Theological Education
Model was done. As will be seen, the course prepared the students to be
involved in: study of the interview results, construction of the "Pastoring a Thai
Church II" course, and the creation of a research survey tool (questionnaire) to
be administered by students in the "Pastoring a Thai Church II" course in the next
semester. Textbooks used were from Western and Asian sources, but the
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content of these was taught in accordance with the new educational
methodology. This course syllabus is translated from the Thai syllabus. The
complete Thai syllabus of the course "Pastoring a Thai Church I" appears in
Appendix C.
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Pastoring a Thai Church I
(PM 211)
Semester 1/1997
School year 1997/98
South East Asia Nazarene Bible College

Daniel Saengwichai, Instructor
Friday 06:00·09:00 PM

Course Description:
"Pastoring a Thai Church I" is an introductory study of the principles and
practices of pastoral ministry. It is designed to help the students to understand
the importance of divine calling and the meaning and purpose of pastoral ministry
as revealed in the teachings of the Bible and in church tradition. It is intended to
prepare the students for the "Pastoring a Thai Church II" to be offered in the
second semester as they will participate in a one day task force workshop. It is
hoped that students will come to understand the principles and practices of
pastoral ministry and be able to serve in the local churches as they will be
assigned to write and present a ten minute inductive sermon/Sunday school
lessons at the conclusion of the semester.
Course Objectives:
1.
To understand the importance of calling, the meaning and purpose
of pastoral ministry.
2.
To acquire biblical teachings on pastoral ministry.
3.
To study models of pastoral ministry as handed down by church
tradition from the past to the present time.
4.
To help student recognize the need to understand and appreciate
the Thai culture and values relating to the pastoral ministry.
5.
To help the students to serve effectively in the local churches.
Outline of Content:
Week 1
Overview of historical development of pastoral ministry: The
calling, meaning, and purpose.
Readings: Read Lecture Notes Chapter 1.
Assignments: Write a 1-2 page essay of your opinion on "What
Thai Pastors Need to Be, to Know, and to Do'· to be effective?"
Prepare for class discussion and interaction.
Week 2

Improving Pastoral Skills: Communication, Leadership,
Supervision, Planning, and Administering.
Assignments: Interview/ Observe/ Analyze the performance of at
least one pastor from a nearby local church regarding his/her
skills in preaching, leading, supervising, planning, and creativity.
Read Lecture Notes Chapter 2. Prepare for class presentation and
discussion.
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Week 3

Pastoral Ministry: from the biblical and theological perspectives.
(A survey study of 1 and 2 Timothy)
Readings: Read 1 and 2 Timothy in one sitting. Write down
biblical insights gained from the reading . Read Lecture Notes
Chapter 3 on "Biblical and Theological Perspectives of Pastoral
Ministry: ' Prepare for class presentation and discussion.

Week 4

Spiritual Formation and Pastoral Ministry-Pastor's spiritual life.
Readings: Read the chapter on "Spiritual Qualifications" from
Pastoring the Church in Asia. Write an interaction paper of new
insights gained from the reading. Read Lecture Notes Chapter 4.
Prepare for class presentation and discussion.

WeekS

Social Participation and Pastoral Ministry--Pastor's social life.
Assignments: Interview at least 3 persons (Christians and nonChristians) on their opinions of the roles a church leader ought to
play in relation to social issues and responsibilities. Read the
chapter on "Social Life of the Pastor" from the text book. Write an
interaction paper of new insights gained from the reading . Read
Lecture Notes Chapter 5. Prepare for class presentation and
discussion.

Week 6

Mid-Term Examination.
1). Write a 3-5 page Essay on "What do Thai Pastors Need to Be,
to Know, and to Do" to be effective ministers?
2). Write your responses to one of the three questions given.
Integrate your answer with insights from readings and class
participation.

Week 7

Education and Pastoral Ministry-Pastor's intellectual life.
Readings: Read the chapter on "Pastor's Intellectual
Qualifications" from Pastoring the Church in Asia. Write an
interaction paper of new insights gained from the reading. Read
Lecture Notes Chapter 6. Prepare for class presentation and
discussion.

WeekS

Sermon Preparation and Pastoral Ministry-Pastor's preaching
ministry.
Readings: Read the chapter on "Preaching" from the text book.
Write an interaction paper of insights gained from the reading.
Read Lecture Notes Chapter 7 Prepare for class presentation and
discussion.
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Week 9

Introducing the "Khit-Pen" Theological Education Model's Five
Stages: A New Model of Pastoral Preaching.
Readings: Read Lecture Notes Chapter 8 on the "Khit-Pen"
Theological Education Model: A New Methodology for
Contextualizing Theological Education in Thailand {from translated
collateral reading material}. Write an interaction paper of insights
gained from the reading. Prepare for class presentation and
discussion.

Week 10

Pastors and Evangelism and Visitation.
Readings: Read Lecture Notes Chapter 9. Prepare for class
presentation and discussion.

Week 11

Helping People in Need: Pastoral Counseling.
Readings: Read Lecture Notes Chapter 10. Prepare for class
presentation and discussion.

Week 12

Final Examination: Presentation of Term Projects.
Presentation: Students have been assigned to write and
present a ten minute inductive sermons/Sunday school lessons.

Course Evaluation:
Students are evaluated by the following criteria:
1.
Measurement of student's participation in classroom presentation
and discussion.
2.
Student's completion of weekly readings, interview assignments,
and interaction papers.
3.
Mid-Term exam.
4.
Participation in a one-day task force workshop.
Textbooks:
Lecture Notes from "Pastoring a Thai Church I."
Translated collateral reading materials
Bloede, Louis W.
1995 The Effective Pastor: A Guide to Successful Ministry. Minneapolis,
MN: Fortress Press.
Thiessen, John C.
1983 Pastoring the Church in Asia. Manila, Philippines: OMF Publishing
House.
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As mentioned earlier, simultaneous with teaching the "Pastoring a Thai
Church I" course, I was conducting interviews on theological education with ten
people from each of four categories--Iocal church pastors, seminary and Bible
school professors, seminary students, and lay Christians. Names of the ten
persons interviewed from each of the four categories are listed in Appendix D.
The format and questions are in Appendix A. The prominent features in the
responses of persons in each category to the interview questions are given
below. The numbers that follow responses (given in parenthesis) indicate how
many of the persons interviewed held this opinion.
Responses of Thai Pastors to the Interview Questions
The ages of the ten Thai pastors who were interviewed ranged from 25 to
50. They were all male and married. All of those interviewed served in the
pastorate from 5 to 15 years mainly in the churches in Bangkok. They
represented various church denominations. Two serve with C&MA, two with the
Southern Baptist, two with the independent churches, one with the Assemblies of
God, one with the OMF, one with the Lutheran, and one with the Presbyterian.
All of them have studied in the seminary or Bible school. Seven have a Bachelor
of Theology (or the equivalent) degree from Thai theological institutions, two hold
a Master Degree, and one was completing a Bachelor of Theology degree from a
seminary's non-residential program.
Ten Thai pastors were interviewed. When asked Question 1: "What was
the main reason(s) for choOSing to attend that particular school?," the responses
were mixed. Pastors chose the school because it shares a similar theological
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standpoint (2). The school is well known for its capability to produce effective
leaders (3). The school is highly recommended by church leaders and
missionaries (5). One pastor in this last group said , "My missionary told me that
it was safe to come to this school because it did not teach speaking in tongues."
When pastors were asked Question 2: "What courses of study do you find
most helpful to your ministry? Why?," there were interesting responses. Seven
pastors indicated Hermeneutics, Evangelism, PreachingfTeaching Methods, and
Church Growth are the most helpful courses. One of these pastors said, "I am
only interested in studying courses that are usable in my ministry in the church ."
Three pastors find Theology and biblical languages helpful to their ministry,
especially when they teach Bible school students.
By the same token, when Thai pastors were asked Question 3: "What
courses of study do you find least helpful to your ministry? Why?," the responses
were almost the reverse. Eight pastors find Theology, biblical languages, and
English least practical in their local church ministry. They indicated that they do
not use these courses much in their preaching ministry. One pastor said, "I
studied some courses only to complete my requirements for the program. I did
not really get to use those courses later." Two pastors find Church History least
helpful to the context of their church ministry. They pointed out that teachers
often cannot relate the past to the present world situation .
When they were asked Question 4: "What teaching method(s) did you
find most helpful to your learning? Why?," responses were unanimous. All ten
pastors indicated that the teaching methods they found most helpful are the ones
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showing the relationship between theory and practice. A young pastor said , "I
can learn better when there is sharing, showing, and questioning in the
classroom." Teaching methods they considered to be most helpful include
discussions, workshops, field practicum, debates, and question and answer.
On the contrary, when ten pastors were asked Question 5: "What
teaching method(s) did you find least helpful to your learning? Why?," responses
predictably were the opposite. Nine indicated that lecture and dictation are the
least helpful ways of learning for them. They explained that these methods are
commonly used in teaching. One of the nine pastors said, "I don't like to
memorize something that does not help my ministry later on." The remaining
indicated, however, that lecture and dictation are helpful in courses that require
~mastery"

of information. Courses suggested where this technique is good are

Theology, biblical languages, and Hermeneutics.
When the ten pastors were asked Question 6: "How does the theological
training you have received help you in your ministering and relating to the people
in the church and community?, the replies varied. Five pastors indicated that
n

the theological training has given them the skills and ability to serve in the local
churches. Three pastors pointed out that their theological training has given
them confidence to preach and teach the Bible. One of the pastors said, "Before,
I was shy and nervous to stand up in front of many people. But after the training
I had more courage--confidence to teach and preach in the church." Two pastors
implied that their theological training has helped them to know what to teach and
how to teach.When they were asked Question 7: "Are you satisfied with how
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your theological training has helped you? Why?," answers were mixed. Four
pastors indicated that they were very satisfied because the theological training
has given them more confidence to serve in the churches. Six pastors were
quite satisfied because their theological training has given new insights and
understanding that they need for carrying out the ministry. However, one of
these pastors said, "I want to see theological institutions work more closely with
the local churches in the training of leaders. That way the students can be
directly involved in actual ministry in the churches."
When the pastors were asked Question 8: "What do you think the
theological education programs should do to enable church leaders to be more
effective or more equipped?," answers were equally divided in their
recommendations. Five pastors indicated that theological training should
consider incorporating some helpful non-theological courses to the program.
One experienced pastor said, "I have seen some pastors who cannot talk about
other things, nothing except the Bible and Theology. I want a theological
program that equips the pastors to handle both theological and non-theological
issues." The other five pastors suggested that theological institutions open more
extension programs, using local churches as training centers.
When they were asked Question 9: "Given your experiences in the
ministry, if you were to attend the Bible school or seminary to be prepared for
further ministry, what kind of theological education programs would you look for?
Why?," the replies revealed the nature of needs today. Seven pastors indicated
that they would look for theological programs that would enable them to

180
effectively minister to troubled people in a troubled world . One pastor said, "The
Bible school where I had my training taught me how to be a good preacher and
teacher of the Bible, but it never taught me how to be a good people helper.
learned much of this from my many years in the pastorate." Three pastors
implied that they would look for theological programs that have strong emphasis
on church planting in the contemporary world. They explained that many of the
church growth principles taught in most theological institutions do not seem to
keep up with the actual situations in contemporary Asia.
When the ten pastors were asked Question 10: "Do you have any
suggestions as to how to improve the current theological education programs?,"
the responses were mixed. Six pastors suggested that theological institutions
have a clear balance in recruiting their teaching personnel. They need to take
into account the both the academic and experiential qualifications of the recruits .
One of the pastors said, "I observe that some Church Growth professors in the
Bible schools have no experience, not only in church planting but also in
pastoring a congregation." Four pastors indicated that theological institutions
should put higher emphasis on partnering with local churches in theological
training. One pastor said, "In training church leadership I want to see
cooperation instead of competition between the churches and Bible schools.
Responses of Seminary and Bible School Students to the Interview
Questions
Ten Thai seminary and Bible school students were interviewed in the
research. Six of those students interviewed attended seminaries in Bangkok.
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Three were at the Bangkok Bible College and Seminary, one at the Bangkok
Institute of Theology, and two at the Southern Baptist Seminary. Four of those
students contacted for the interview attended seminaries in the provinces. Two
were at Payao Bible College, Payao, and two at Northeastern Bible College,
Khon Khaen. Seven of those students interviewed were female and three were
male. Two-thirds of those interviewed anticipated serving in a pastorate. Others
remained undecided. The majority of the students contacted were studying in
the Bachelor of Theology program. Half of them were in their final year and the
other half were in their second or third year. Many of them were in their twenties
and older. Eight of them were originally from the provinces while two were from
Bangkok.
When asked Question 1: "Why did you come to the Bible school? And
why this particular school?," there were interesting responses. Five students
indicated that they wanted to gain deeper knowledge of the Bible and be able to
preach and teach the message to the people. One senior student said, "I came
to this Bible school because it helps me learn how to study the Bible and to use it
for my future ministry." Many chose this school because of the advice of their
pastors and missionaries. Three students implied that they were called to serve
God and this school would help them to accomplish what God has called them to
do. Two students indicated that they came to the Bible school because they felt
concerned for the lost. A young student confessed, "I have burden to save the
Buddhist people who have not received Jesus Christ as their Savior."
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When they were asked Question 2: "What area(s) of ministry do you
expect to be involved in the future?, the answers were quite diverse. Five
students indicated that they wanted to serve as evangelists. One of the students
said, "I wantto see more Christians in Thailand. By being an evangelist I can
preach the gospel to Thai people in different parts of the country. n Three
students felt they wanted to serve as Christian educators either in the church or
in the Bible school. Two students indicated they wanted to serve as local church
pastors.
When the ten students were asked Question 3: "What course(s) do you
find most helpful in preparing you for that ministry? Why?, n their replies had no
clear choices. Seven students indicated that every course available is helpful.
One of them said, "I believe that every theological course is designed to prepare
the student for church ministry." Three students reported that Evangelism and
Church Growth are more helpful than others. A student explained this when he
said , "I like to study courses that I can use to bring more people to Christ. So
that way we will have more churches in Thailand."
When they were asked Question 4: "What course(s) do you find least
helpful in preparing you for that ministry? Why?," the responses were
contrasting. Seven students indicated that none of the courses offered is
useless. Three students implied theology is least helpful in preparing them for
ministry. It did not seem to relate, as one student said, "I do not like to spend
time arguing on issues that do not help me in my future ministry."
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Students were asked Question 5: "What teaching method(s} do you find
most helpful in enabling you to learn? Why?" Responses they gave were
revealing. Eight students indicated that teaching methods that they find most
helpful are the ones that encourage them to participate in the class sessions.
One of them elaborated, "I do not like the class that is not fun. It is fun to listen to
other students talk and share their story." Two students who may have a
different style of learning said that the teaching methods they find most helpful
are the ones that promote independent study. He said, "I like to be allowed to
. study by myself, especially in courses that require field involvement. That way I
do not have to spend six hours a day and five days a week in the classroom."
When they were asked Question 6: "What teaching method(s} do you find
least helpful in enabling you to learn? Why?," they answered with openness. Six
students indicated that those that tend to treat them as children are least helpful.
One responded, "I do not like to be treated like a child in the institution that
prepares me to be a leader." Four students seemed to agree that teaching
methods which emphasize memorization of lecture notes are least helpful. A
woman said, "I do not like to memorize information just to pass the exam. But I
want to study to know insights that I can use in my future ministry."
The ten students were asked Question 7: "How will the theological
education programs help you in your ministering and in relating to the people in
the church and community?" Seven students indicated these helped them gain
deeper knowledge and understanding about God and the Bible. A senior
student said, "When I first came to the seminary I did not quite know what to
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teach or how to teach it. The study has given me both the knowledge and skill to
do the ministry." Two students mentioned the programs helped them to know
what God called them do in the future. One student told me the programs helped
him to grow in his spiritual life.
Question 8 asked: "Are you satisfied with how your theological training
has helped you? Why? Three students indicated that they were very satisfied.
A younger student said, "I like the training here because it provides a way to
acquire new knowledge and understanding that are important for my future
. ministry." Five students declared that they were satisfied . This theological
training is the key to preparing them for their future as Christian leaders. One
said, "I look at my training here as a starting point for a long journey in ministry."
Two students admitted they were not satisfied. So much information was given
but so little direction accompanied it. One of those students said, "I like
theological training that shows me how to use my knowledge in the ministry."
Those interviewed were asked Question 9: "What do you think the
theological education programs should do to enable future church leaders to be
more effective or more equipped for the ministry?" Eight indicated the theological
education programs should put greater emphasis on teaching and applying the
Scripture in the church context. One answered, "I do not like to have plenty of
knowledge but have no skillin using it in the ministry." Two suggested the
theological education programs consider students' personal and spiritual lives as
the priority. A stUdent stated, "I believe that spiritual maturity of the students
should be the focus of theological training."
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When the ten students were asked Question 10: "Do you have any
suggestions as to how to improve the current theological education programs?,"
there was no obvious single answer. Six students indicated that the programs
should recruit professors who specialize in particular areas of study. One person
said, "I prefer to study with a professor who really knows what he or she is
teaching." Four students told me the theological education programs should
balance emphasis on teaching content and holding up ideals for the personal
lives of the teachers and students. A student had a good insight when he said, "I
·believe that in doing church ministry what I do or who I am speaks much louder
than what I try to teach."
Responses of Seminary and Bible School Professors to the Interview
Questions
Ten seminary and Bible school professors interviewed were chosen from
seven different institutions in Thailand. One from the Bangkok Bible College and
Seminary, one from the Southern Baptist Seminary, one from Muang Thai
Theological Seminary, one from the Northeastern Bible College, one from Payao
Bible College, one from Thailand Theological Seminary, one from Theological
Institute of Asia, one from Christ to Thailand Institute, one from the Pentecostal
Bible College, and one from Southern Bible Institute. They were all male and
married. Their ages ranged from 30 to 50. Three of them have a bachelor's
degree, five with master's degrees, and two doctorates. The majority of them
have served in the institutions for between 5 to 15 years, and the remaining have
served for over 15 years.
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The ten seminary and Bible school professors were interviewed. When
asked Question 1: "What is your impression of your school and its theological
education programs?, they gave different responses. Seven professors indicated
on the whole that the theological education programs are good. However, one
man added, "I believe our programs need to be adjusted in order to meet the
leadership needs of the churches." Another professor said, "I look at the task of
theological education as an unfinished process. Changes are always inevitable."
Two professors implied that the theological education programs in Thailand are
in urgent need of change. One professor said, "I believe the time has come for
our theological programs to be re-engineered. The whole theological training
systems have been overused."
When they were asked Question 2: "What particular methodology do you
most utilize in your teaching? Why?," answers were unanimous. Ten professors
reported the teaching methods they most utilize are the combination of lecture,
question and discussion. One said, "I want to use the methods that will help the
students learn. I also realize that different courses require different approaches.
Variety is the key to utilizing teaching methods."
When the professors were asked Question 3: "Given the churches'
diversified social and cultural needs, how does your training methodology help
prepare the students to respond to the needs?," it seemed only a few grasped
the question. Seven professors indicated that they do the best they can to
prepare the students to meet the needs of the churches; but one professor went
further to say, "I like to teach the students not only to have the information but
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also how to use that information in responding to the problems they experience in
the ministry. For example, I want students who learned about church growth
principles know how to start a church." Three professors implied that they
prepare students by teaching them to be faithful to Christ. A professor among
this group said, "As long as students remain faithful to Christ and to their calling,
they will be able to overcome any difficulty in the ministry."
Question 4 asked : "Do you see any strengths or weaknesses in our
theological educational programs? If so, what are they? If not, why?" The
.responses varied . Three felt that the strengths or weaknesses are not as much
in the theological programs as they are in the teachers themselves. One
commented, "Sometimes, even though the programs themselves are not that
strong, because the professors are so committed to training men and women for
the ministry, their lives serve as illustrations of what is being taught." Seven of
the group admitted theological training programs have weaknesses. One
professor pointed out, "The first weakness is that the training programs depend
too much on missionaries. They follow too closely the patterns of founding
missionaries in both content and method." Another said, "The weakness of the
current programs comes from curriculum design. It emphasizes theories of the
ministry but at the same time ignores the 'how-to' of doing the work."
Professors were asked Question 5: "What are the most common
complaints or feedbacks you receive from the students regarding how the
theological programs fit with their ministry?" Three responded that they never
received any such complaints. Five professors said that the most common
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complaints have to do with the limited resources for the ministry. One reported ,
"I often hear the students who serve in the local churches complain that they
don't have enough books and materials for personal study. The materials they
have are either too old or too limited to help them in their preparation." Two of
the professors indicated that often the complaint came from students concerning
their inability to make use of what they had learned. A Christian education
professor reported, "I was told by one of my students that even though he knew
the importance of training church members to do the work of the ministry, but he
.had difficulty getting the program started."
When the professors were asked Question 6: "Are you satisfied with the
current programs of theological education? Why?," some responded with helpful
insights. Eight of them indicated they were quite satisfied. One professor added,
"This is the only model of theological education we have thus far. Even though it
is not an ideal model, it has produced many great leaders for the Thai churches
as a whole." Two professors implied that they were not satisfied with the current
model. One professor seemed to criticize when he said, "The model of
theological education used in Thai theological institutions was introduced by
missionaries and continues to be dictated by them." Another one also was
unhappy when he added, "Since the Thai churches are incapable of funding their
own programs, Thais have to depend on missionaries for theological training."
Question 7 asked: "What do you think the theological education programs
should do to enable future church leaders to be more effective or more equipped
for the ministry?" Here professors were free to use their experience and
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imagination. Eight indicated that the programs should undergo major changes in
both the content and methods. One professor pointed out, "The current
theological programs are imported from the West and deal only with issues
concerning Western Christianity. Theological education programs should
encourage Thai theological students to learn to reflect on some cultural and
traditional elements and to integrate them with the teachings of the Bible."
However, two professors disagreed, feeling that the current theological education
programs are already sufficient for training Thai church leaders. One from this
. second group maintained, "The task of theological education should direct its
concern toward the spiritual maturity of those who are involved in theological
education programs. It is the people, not the programs, that are in need of
change!"
Professors were asked Question 8: "Do you have any suggestions as to
how to improve the current theological education programs?" In response, six
professors suggested that current theological education programs place their
priority on training national professors to teach in various specialized fields of
study. But one said, "Even though my seminary training was in the area of Old
Testament, I have been asked to teach in almost every course available in the
Bible school. Theological institutions should set a goal to have professors
specialize in fields of studies such as Old Testament, New Testament, Theology,
biblical languages and the like." The main reason is not only due to lack of
trained national professors; it is also due to the fact that most theological schools
are too small to afford specialized professors. Four professors implied that
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current theological education programs should encourage local churches to
invest their money in training church leaders instead of relying completely on
funding from the outside. One professor said, "I dream of seeing churches and
theological institutions someday joining their personnel and financial resources in
the task of leadership training."
Responses of Lay Thai Christians to the Interview Questions
Ten lay Thai Christians who were contacted for the interview were mainly
the members of different churches in Bangkok. Seven of them were female, and
·three male. The ages of those interviewed ranged from 20 to 45 years old. They
were chosen from different professions. One was working as a physician at the
private hospital, two were employees in the company, one was a lawyer, three
were university students, two were school teachers, and one was a housewife.
The majority of those interviewed were active members of their churches. Some
served as board members and lay leaders in their churches.
Again in this case, ten lay Christians were asked to respond to the
interview questions. Question 1 was: "What do you think about current
theological education system in seminaries and Bible schools in Thailand?"
Eight lay Christians replied that the theological education system appears to be
good generally. Two lay persons felt that it depended on theological institutions.
One lay Christian said, "I do not think the system itself is the problem. However,
the way in which the system is handled might cause some problem."
When they were asked Question 2: What course(s) do you think should
be offered or emphasized in theological education curriculum? Why?," they gave

191
mixed responses. Six indicated that the theological curriculum should offer
courses in counseling, church music, and communication. One lay Christian
went on to say, "I notice that many pastors and preachers are good at preaching
and teaching the Bible. But when it comes to choosing music for worship
service, counseling, and talking to people, many of them appear unskilled ."
Three of the lay Christians thought that theological instituttons should offer
courses that enable pastors to motivate and train lay people in the churches. A
Christian layman pointed out, "I have seen pastors doing the church work all by
themselves. I want them to be able to motivate and train the church members to
help carry the load and do church work."
When the Thai Christians were asked Question 3: "What course(s) do you
think should not be offered or emphasized in the theological education
curriculum? Why?," the answers were split. Five lay Christians replied that
theological curriculum should not offer courses that do not help church leaders in
their ministry. One lay Christian added, "I want to see Bible school students
learn as much as they can. I hope that what they learned from the school will
help them in their future ministry." Five lay Christians said the curriculum should
not offer courses that have no practical requirements. One of the women told
me, "I want to see the Bible schools place their emphasis on the curriculum that
have both classroom assignments and the field ministry requirement."
Thai Christians were asked to respond to Question 4: "What teaching
method(s) do you think should be used frequently in training Thai pastors?
Why?" Six lay Christians indicated that the Bible schools should use different
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kinds of methods that help the students learn. One lay Christian said, "I want the
pastors to be exposed to a variety of styles of teaching. That way when they
preach and teach in the local churches they already know how to use different
styles. That will make their teaching and preaching interesting and enjoyable."
Answers from four lay Christians indicated that training institutions should use
methods that stress the importance of discussion and verbal skills in the training
process.
When they were asked Question 5: "What teaching method(s) do you
think should not be used in training Thai pastors? Why?," their responses were
varied. Seven lay Christians indicated that the Bible schools should not use the
same training methods in all classes. One lay Christian said, "I do not want our
pastors to cling on to one particular style of preaching and teaching." Three lay
Christians did not want teaching methods in the training process that could not
be put to practical use. One person pointed out, "I do not want to listen to a
sermon that is filled with information, but is something which cannot be applied to
my own life."
The ten Christians were asked Question 6: "How will theological training
programs help Thai pastors in ministering and relating to people in the church
and community?" They gave interesting answers. Six lay Christians indicated
that the theological training programs should emphasize teaching by life
example. A couple of them testified to direct experience, "The main reason I
became a Christian and part of my own church is because of the pastor's love
and concern for me and my family," said one. Another told me, "The pastor's
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dedication to praying for the people really taught me a great deal of the
importance of prayer." Four lay Christians wanted theological education
programs to keep up with what is going on in the world so that church leaders
would be prepared to respond to current happenings. One replied, "I want our
pastors to have the ability to talk to people about politics, economics, and other
topics that interest people outside the church." This was an important comment
and critique.
When they were asked Question 7: "Are you satisfied with current
. theological education programs? Why?," eight lay Christians indicated that they
were quite satisfied. Their reason was that the programs have been instrumental
in training many leaders and pastors for the Thai churches. To discredit the
program might also discredit their leaders. One Christian said, "Current training
programs may not seem to be as ideal as we would want, but there is always
room for improvement." Two lay persons felt unsatisfied because the current
theological training fails to teach a holistic approach to Christian life and living. A
young Christian testified to this when he said, "I know a pastor who tends to
interpret everything in the world from the spiritual view point. For instance, when
his church members experience family crisis he would tell them that the crisis
was caused by evil spirits. Some members often refer to him as "Sit Ya Pi Baan

Mo Pi" (or literally meaning "exorcist pastor").
In response to Question 8: "What are some of the areas that need to be
emphasized in current theological education programs? Why?," seven lay
Christians indicated in some way the programs should maintain the balance
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between theory and practice. One of the Thai Christians testified to this. She
said, "I am so blessed by our pastor who not only is a great preacher and teacher
but also a doer." Three lay Christians felt that the theological education
programs should prioritize the training program to emphasize spiritual maturity of
the students. One commenting here complained, "I knew of a pastor who
appeared to be emotionally stable and spiritually mature. But when he got really
angry, he turned into a monster:'
When asked Question 9: "If you were to look for theological education
programs or institutions either for yourself or for other lay Christians who want to
be trained for the ministry, what kind of theological education programs or
institutions would you like to recommend? Why?," the responses were very
revealing. Seven lay Christians indicated that they expected a very broad type of
theological education programs. They wanted one that taught both theological or
biblical courses and other non-theological courses. A lay Christian told me, "The
theological institutions should not only confine themselves to one particular area
of teaching, for example, pastoring. But they should attempt to provide wider
learning opportunity to Christians who may not necessarily serve full-time in the
churches but desire to develop their gifts." Three lay Christians would look for
the theological education programs that emphasized applying the biblical truths
to one's life. One Christian pointed out, "If was looking for a program, I would
want to study about the teachings of the Bible and then learn tools to help me
apply the biblical teachings to my own life."
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The ten Thai lay Christians were asked Question 10: "Do you have any
suggestions as to how to improve current theological education programs in
Thailand?" They gave insightful responses. Six indicated the institutions should
partner with local churches in their training efforts. One lay Christian was happy
to testify, "I am so excited with a new effort that is being implemented in a church
nearby my home. It is an extension course that is held weekly at the church.
The effort is a result of the cooperation between one seminary and a local church
in my area. I have wanted to study some courses in the Bible school, but my
.busy work schedule and the traffic problem prevented me from pursuing it." Four
of the people said the theological education programs should be done in
consultation with the local churches in personnel recruiting and curriculum
development. One man added, "I dream of seeing the theological institutions
functioning as 'arms' of the churches. At the same time, the churches should
provide necessary support to the institutions in the task of leadership training."
The interviews with ten people from each of four categories--Iocal church
pastors, seminary and Bible school students, seminary and Bible school
professors, and lay Christians--added insightful information to this study
regarding the Thai people's expectations and perceptions of the theological
education programs in the country. These interview findings 1 were helpful to the
construction of the "Pastoring a Thai Church II" and the later formulation of the
survey questionnaires administered by the students in the course.
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Task Force Workshop
and Second Semester Course Syllabus
The course content of the "Pastoring a Thai Church II" is based largely on
the findings from the interviews. Students were fully involved in the process of
designing the curriculum of the second semester course. A full day task force
workshop was organized shortly after a joint analysis by the students and the
teacher.
The study of the interview responses seemed to confirm the need to
.create a new curriculum in pastoral ministry that enables pastors to reflect and
apply the scriptural truths to the reality of life in the church and in the society.
Interviews also seemed to indicate lack of skills and ability on the part of the
church leaders in responding to the needs as a primary concern of the churches.
The workshop was designed primarily to help the students accomplish
three major tasks. First, it set out to intentionally involve the students in studying,
analyzing, and reflecting on the results of the 40 interviews I had conducted with
the four groups of people reported in this chapter. The results gave the students
the panoramic understanding of the issues and concerns confronting the
churches at the present time. Through the process the students became more
informed of the Thai church situations in relation to theological education and
leadership training.
Second, sequential to the first task, the workshop involved the students in
designing a ten-week training curriculum by sharing their ideas and opinions
based on the study of the interview results. As a facilitator, I indicated repeatedly
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that each student had the freedom to use his or her "own thinking and
investigating that comes out from his/her own experience with God" and the
interaction with one another (quoted from Casseus 1992:199). As a result, the
task force workshop produced a twelve-session course syllabus for pastoral
ministries entitled "Pastoring a Thai Church II." The experimental twelve-week
curriculum was used in the second semester, from November 1, 1997 to
February 12, 1998.
Third, the workshop involved the students in the converting the interview
. questions and responses into a subsequent set of questionnaires that would be
used to broaden the data. Two hundred questionnaires were to be distributed to
fifty people from each of four target groups-local church pastors, seminary and
Bible school students, seminary and Bible school professors, and lay
Christians? The administering of questionnaires was carried out mainly by the
SEANBC students during the months of November and December 1997
The experimental curriculum design for the "Pastoring a Thai Church II"
course is seen in the course syllabus which follows here. The reader will note
that the topics covered show integration of Thai contexts and issues, as well as a
variety of teaching methods. (Results of the second semester course will be
given in the next chapter.) This English course syllabus is a translation of the
Thai syllabus. The complete Thai syllabus of the course "Pastoring a Thai
Church II" appears in Appendix C.
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Pastoring a Thai Church II
(PM 212)
Semester 2/1997
School year 1997/98
South East Asia Nazarene Bible College

Daniel Saengwichai, Instructor
Thursday 06:00-09:00 PM

Course Description:
To some extent, "Pastoring a Thai Church II" is a continuation of
"Pastoring a Thai Church I." The differences are distinct, however. The
"Pastoring a Thai Church I" deals generally with an introductory study of the
principles and practices of pastoral ministry as seen from the biblical and
traditional perspectives. The "Pastoring a Thai Church II" is an in-depth,
analytical and reflective study of the biblical teachings (or basis) of pastoral
ministry. It attempts to understand the pastoral ministry both from the biblical
.and the socio-cultural perspectives of the context in which the pastoral ministry
takes place. It is specifically designed to help the students to identify issues and
concerns confronting the churches and to be able to respond to the issues and
concerns with the Word of God. In short, it attempts to give the students
practical tools of combining the text with the context. This is accomplished
through exploring different educational models (which serve as pastoral tools in
teaching/preaching the Scripture) and examining case studies with an intent to
discover practical issues and draw ministerial implications that are relevant to
pastoral ministries in various settings. And it is accomplished through the
construction of Term Projects, using principles from the "Khit-Pen" Theological
Education Model. It is hoped that the students will be equipped to effectively and
creatively address issues and concerns confronting people in the churches and
the community.

Course Objectives:
1.
2.
3.

4.
5.

To understand the biblical basis of pastoral ministries.
To be acquainted with some cultural values and expectations in
regard to pastoral ministries.
To help the students identify issues and concerns confronting
people and know how to respond to issues and concerns with the
Scripture.
To enable the student to be effective as well as creative in
addressing the people's needs with the scriptural truths.
To allow students to demonstrate their ability to integrate what they
have learned with their ministry through the formulation of the Term
Projects, using the "Khit-Pen" Theological Education Model's five
stages of action/reflection.
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Course Schedule:
The course was divided into twelve weeks, covering major practical topics
concerning pastoral ministries in the Thai context. The class is scheduled to
meet once a week on Thursday evening for three hours. The teaching of the
course is conducted both inside and outside the classroom setting, as required
for involvement in the topics of study.
Course Content:
Week 1:
Course Orientation and Introduction.
Case study 1: "A local church and its HIV infected member."
Exercises: The students are divided into three groups. Each
group is to work together to find solutions for a local church pastor
who is confronted with this sensitive issue.
Week 2:

The Biblical Foundation of Pastoral Ministry: Old Testament and
New Testament.
Readings: Lecture Notes Chapter 1. Write an interaction paper of
new insights gained from reading.
Exercises: Make a thorough study of the scriptural idea of
shepherding, using those passages that have been mentioned in
the class lecture as a foundation. Be prepared to report your
findings to the class.

Week 3:

The Five Movements in Pastoral Ministry.
Readings: Lecture Notes Chapter 2. Write an interaction paper of
insights gained from the reading.
Exercises: Write a one page story of your encounter with God
and tell that story to at least two non-Christians. Be prepared for
class discussion.

Week 4:

Reflection and Action in Pastoral Ministry.
Readings: Lecture Notes Chapter 3. Write an interaction paper
on insights gained from the reading. Be prepared for class
discussion.
Exercises: Prepare a five minute teaching lesson that illustrates
your ability to show the relationship between theory and practice.

Week 5:

Problem-solving in Pastoral Ministry.
Readings: Lecture Notes Chapter 4. Write an interaction paper
on insights gained from the reading.
Exercises: Divide the students into two groups. Each group is to
find solutions to following case studies:
Case study 2: "Can a Christian Attend a Buddhist Funeral?"
Be prepared to share your group's finds in the class.
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Week 6:

Critical Contextualization in Pastoral Ministry.
Readings: Lecture Notes Chapter 5. Write an interaction paper
on insights gained from the reading .
Exercises: Observe and document the Loi Krathong festival. The
students are to ask these questions: What is the meaning of the
festival? Is it purely religious? Or traditional? Or both? What does
the Bible say about such an festival? What elements from this
festival can be adapted to the Christian practices? HoW? The
results of the students' observation will be discussed and used to
design a forty-minute "contextualized" order of worship service
to be demonstrated next week.

Week 7:

The Five-Task Network in Pastoral Ministry.
Readings: Lecture Notes Chapter 6. Write an interaction paper
on insights gained from the reading.
Exercises: Design and conduct a 45 minute demonstration
of "contextualized" worship service, applying some Thai cultural
and traditional elements.

Week 8:

Wesleyan Quadrilateral in Pastoral Ministry.
Readings: Lecture Notes Chapter 7. Write an interaction paper
on insights gained from the reading.
Exercises: Prepare a ten- minute sermon/Sunday school lesson
using the "Four Sources of religious authority or components as
mentioned in the lecture. Demonstrate how each component
supplements one another.
h

Week 9:

The "Khit-Pen" Pastoral Ministry.
Readings: Lecture Notes Chapter 8. Write an interaction
paper of insights gained from the reading.
Exercises: A field trip to the "Volunteers for Development Camp."
The goal is two-fold: to evangelize and to do community
development. The students are to document their experience on
the trip and be prepared to share with the class.

Week 10:

Initiative Taking in Pastoral Ministry.
Readings: An article "How To Take Pastoral Initiative" (a translated
collateral reading material).
Exercises: The students are divided into groups to discuss ways
and means to take initiative in pastoral ministry. Each group is to
apply the principles learned from the class in its attempt to initiate.
Be prepared for presentation of each group's findings.
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Week 11:

Equipping the Saints in Pastoral Ministry.
Readings: An article "Equipping the Laity for Ministry" (a translated
collateral reading material). Read an article on "Delegation and
Sharing" (a translated collateral reading material).
Assignments: Write a 1-2 page essay of your opinion on "What
Thai Pastors Need to Be, to Know, and to Do" to be effective?"
Prepare for class presentation.

Week 12:

Final Examination.
Presentation: The students have been divided into five groups of
three to write a term project on "Strategies" on planting a new
church among the designated people groups, using the principles
from the "Khit-Pen" Theological Education Model. The deSignated
people groups include: University students, Lahu people, Business
people, Slum people, and Suburban community. Each group is to
present their findings.

Course Evaluation:
Students were evaluated by the following criteria.
1.
Measurement of student's participation in classroom interactions
and field trips.
2.
Student's completion of weekly reading assignments and
exercises.
3.
Student's ability to apply concepts and principles from weekly
topics in response to case studies and in construction of sermons
or Sunday school lessons.
4.
Student's Practicum: Demonstration of student's understanding of
different models during his or her actual teaching or preaching in a
local church.
Textbooks:
Lecture Notes on "Pastoring a Thai Church II."
Translated collateral reading materials
Adams, Jay E.
1983 Shepherding God's Flock. Phillipsburg, NJ: Presbyterian and
Reformed Publishing Company.
Oden, Thomas C.
1983 Pastoral Theology: Essentials of Ministry. San Francisco, CA:
Harper & Row Publishers.
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Summary
In this chapter I have attempted to show that the emergence of the South
East Asia Nazarene Bible College not only paralleled the development of the
"Khit-Pen" Theological Education Model, it also provided an ideal opportunity in
which to experiment with the new method. Along with the history of the
SEANBC, I have presented how the field research on the "Khit-Pen" Theological
Education Model was carried out within the new Nazarene institution. The
courses "Pastoring a Thai Church I and II" provided the environment for
·measuring student participation and interaction in the teaching/learning process.
At the ·same time, the interviews I conducted with ten people from each of four
categories presented insightful information regarding their expectation and
perception of theological education. And the findings from the interviews gave a
useful Thai theological education criteria by which to design the "Pastoring a Thai
Church II" course. Results from the interviews were then used as the basis of
surveying a broader population through use of the questionnaires.
From the interviews I noticed that pastors and professors who were in
their late forties and fifties were generally happy with the current theological
training as they do not seem to be much interested in making any changes.
Some of these leaders felt threatened by the questions. For example, when I
asked two professors: "How do you think the theological education programs
should be changed to enable future church leaders to be more effective or more
equipped for the ministry?," their responses seemed to be all endorsement of the
present system. They were somewhat aloof. They felt the current programs are
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already sufficient for training Thai church leaders, thereby implying that change
was unnecessary. By contrast, I discovered that pastors and professors who
were in their late twenties and thirties were generally more open to change and
improvement. For example, when I asked a young professor the same question,
his answer revealed his recognition of the problem and the need for change.
"The theological programs are imported from the West and deal only with issues
concerning Western Christianity. The programs should reflect Thai social and
cultural situations." The interviews seemed to indicate lack of communication
·and cooperation among theological institutions. For example, the criteria which
pastors and seminary students use for choosing to attend the school was heavily
influenced by denominational preference and missionaries. The findings also
revealed lack of cooperation between theological institutions and local churches
in leadership training as pastors, and lay Christians increasingly suggested
theological institutions hold more courses at the local churches.
The findings from the interviews support some principles which
characterize the "Khit-Pen" Theological Education Model in many aspects. Since
the "Khit-Pen" Theological Education Model is essentially a new approach to
theological education, the openness to new ideas and willingness to accept
innovation as revealed by young Thai pastors and professors can be of great
significance to the implementation of the new model. The "Khit-Pen" Theological
Education Model puts strong emphasis on interaction and cooperation both at the
theological institution and the local church levels. This can pave the way for
mutual improvement in the area of communication and cooperation in the task of
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theological education in the country. And the "Khit-Pen" Theological Education
Model is intentionally designed to be used by educators within different
theological reference groups. The new model's flexibility and adaptability can be
instrumental in relating scriptural truth to the issues and concerns that reflect the
people's social and cultural situations.
In the next chapter I will deal with results of the classroom experiment
using the "Khit-Pen" Theological Education Model. The chapter also will give
information from a wider population concerning their expectations and
.pt!rceptions of the theological education programs. It will discuss the results of
the experiment using the new model.
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1. The most significant items from the interview findings are given
specially in the summary section of this chapter.
2. The persons in these groups are described in greater detail in
Chapter 6 where the survey questionnaire result appear.
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CHAPTER 6
Results of the Experiment
Using the "Khit-Pen" Theological Education Model

The experiment using the "Khit-Pen" Theological Education Model was
conducted at the South East Asia Nazarene Bible College from June 1997 to
March 1998. Even in this short period of time, I witnessed a remarkable change
of attitudes and behaviors among the SEANBC students. Results of the
.experiment using the "Khit-Pen" Theological Education Model in the classroom
may be assessed through three major categories: first, the surveys; second, the
case studies; and third, the Flanders Interaction Analysis. This chapter will
document some of the results of the year-long use of the "Khit-Pen" Theological
Education Model in one course at the school. Specifically, it will trace how the
students became active participants in the learning process by fulfilling class
assignments--surveying Thai persons involved in theological education
programs; writing interaction papers for class, collaborating in the development of
knowledge, going on field trips, and discussing case studies. Measurements of
student change will now be described.
At first students at the new school had the expectation that theological
education would follow the rote learning model routinely utilized in other
traditional institutions for theological training. This model, as has been explained
in the earlier chapters, results in a passive tendency that flows over into the
students' life and work. Pastors and church workers who follow diligently a plan
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that is mapped out for them seldom create a pattern of their own. 1 In contrast,
the students at SEANBC were taught with an educational model that emphasizes
their ability to think, to apply, and to solve problems. After just two semesters of
implementing the new model in the "Pastoring a Thai Church II" course, changes
already can be seen. There is now a spark of creativity and initiative in the eyes
of the students.
A dramatic example of this was seen at the end of the year when a few
students, instead of waiting for missionaries or church leaders to develop
evangelistic plans for them, committed themselves to surveying the people,
reflecting and assessing their needs, and developing a plan of action with
minimal guidance and recommendations from the teacher. They then set out to
implement their "'church growth strategies.,,2 Indeed, it appears there is a marked
contrast between the mindset of those who have graduated from the traditional
theological institutions and those who currently are participating in classes at the
South East Asia Nazarene Bible College.
The Construction of the Questionnaires for Survey
The SEANBC students were requested to help construct the survey
instrument--the basic questionnaire. Questions used in the survey were from the
interview questions. Then, various answers frequently given in the interviews
were selected for use as response options in the students' survey. After analysis
of the interview responses, which led to the formulation of the "Pastoring a Thai
Church II ," the interview questions and responses were further refined and then
converted into questionnaires to be administered to selected target groups.3
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One hundred seventy people-local church pastors, seminary and Bible school
students, seminary and Bible school professors, and lay Christians--from
theological institutions and the local churches in the country were targeted. Four
groups of fifty each were slated to receive different forms of the same basic
questionnaire. Questionnaires actually were given to 50 persons in just three of
the groups-local church pastors, seminary and Bible school students, and lay
Christians. In the case of seminary and Bible school professors, only 20 could
be located. Thus the survey's total number was 170. (For comparison of the
four categories, see Appendix E: Questionnaires on Theological Education
Programs in Thailand). By involving the students in conducting the surveys, they
experienced firsthand the value of interaction with people in the learning process.
They also witnessed the vital role of various segments of the community in
relation to the task of theological education. Students learned to observe and
identify the issues and concerns confronting the people among whom they
conducted the surveys.
Surveys results from the one hundred seventy respondents in the four
target groups are given in summary form in the following sections. Responses to
the survey questionnaires, in many cases, are similar to the interviews I did in the
first semester; but, because of the increased sample, trends may be observed
more easily. A chart comparing the findings from the interviews and the findings
from the questionnaires appears after the sections on results from local church
pastors, seminary and Bible school students, seminary and Bible school
professors, and lay Thai Christians.
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Questionnaire for Local Church Pastors
The respondents in this category were chosen randomly from among 50
evangelical churches in Bangkok and in the provinces. These pastors serve with
several church denominations represented within the Thailand Evangelical
Fellowship. They are representative of different educational, economic, as well
as social backgrounds and statuses. Many of them currently are enrolled in
continuing education programs, mainly within their denominational institutions,
both in Thailand and overseas. The ages of the Thai pastors interviewed ranged
.from 25 to 55 years old. Two-thirds of them were between the ages of 30 to 40
years old. They were all male and married . The majority of those interviewed
served in the pastorate from 8 to 20 years. Ten were with the Overseas
Missionary Fellowship (OMF), fifteen with the Christian and Missionary Alliance
(C&MA), ten with the Pentecostal Church, five with the Church of the Nazarene,
five with the Presbyterian Church of Christ of Thailand, and five with the Lutheran
Church. Over half of the pastors have a Bachelor of Theology (or the equivalent)
degree from an established seminary or Bible school. Eight of them hold a
master degree. Two have a Doctor of Ministry degree. Ten of those contacted
have diplomas.
When the fifty Thai pastors were asked to select the most appropriate item
listed under Question 1: "What are criteria in choosing theological institutions for
your theological training?," there were two strong responses. Twenty-eight
indicated theological institutions that share similar theological doctrine were their
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criteria for choosing the school. Twenty-two pastors, however, held that
recommendations from missionaries and other pastors were their criteria.
When they were asked to mark the most appropriate item listed under
Question 2: "What courses of study do you find most helpful to your ministry?,"
the responses were mixed. Twenty-one pastors indicated that Evangelism and
Church Growth were helpful courses to their ministry. Thirteen pastors implied
that Preaching or Teaching Methods were helpful to their ministry. Sixteen
pastors held that "other" courses like Church Administration and Evangelistic
·Follow-Up were helpful to their ministry.
Thai pastors were asked to mark the most appropriate item listed under
Question 3: "What courses do you find least helpful to your ministry?,"
Responses were nearly unanimous. Forty-eight pastors indicated that none of
the courses were least helpful to their ministry. Two pastors implied that courses
like biblical languages and theology were least helpful to their ministry.
When they were asked to choose the most appropriate item listed under
Question 4: "What teaching method(s) do you find most useful in helping you
learn?," the responses were divided nearly evenly between two choices. Twentyseven pastors selected the combination of lecture and discussion, and then
volunteered that field exercise also proved to be useful a teaching method in
helping them learn. Twenty-three pastors held, however, that teaching methods
that allowed them to study by themselves were most useful in helping them learn.
The pastors were asked to select the appropriate item listed under
Question 5: "What teaching method(s) do you find least useful in helping you

211
learn?" The responses in this case were quite obvious. Thirty-eight pastors
indicated that teaching methods that focus solely on lecture were least useful in
helping them learn. Twelve pastors stated that teaching methods that utilized
memorization as sole criteria for evaluation proved to be least useful in helping
them learn .
When they were asked to mark the most appropriate item listed under
Question 6: "How does the theological training you have received help you in
your ministering and in relating to the people in the church and in the
community?," the responses were mixed. Twenty-four pastors said theological
training has given them the knowledge of the Bible they needed to do the work.
Fifteen pastors reported that the theological training has given them the
confidence to preach and teach the Bible. The remaining eleven pastors held
that the theological training has given them the ability to serve in the church.
None of the pastors had alternative responses.
They were asked to mark the appropriate item to Question 7: "How would
you describe your feelings toward the theological education training you have
received?" The responses were evenly split, with no one having -average"
feelings or providing another answer. Twenty-two pastors indicated they were
satisfied with the theological education training they have received. Whereas the
other twenty-eight expressed that were not satisfied with the theological
education training they have received .
When the fifty Thai pastors had to choose the most appropriate item listed
under Question 8: "In what areas do you think the theological education
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programs in Thailand should be improved to enable church leaders to be more
effective or equipped?" the responses were more mixed. Twenty-eight pastors
indicated that the theological education programs in Thailand should be improved
both in the curriculum content and in the teaching methods. Fourteen pastors
volunteered that the theological education programs should emphasize more
extension courses for churches in the provinces. The remaining eight pastors
commented on their own that the theological education programs should recruit
more experienced faculty members.
Pastors were asked to mark the best choice listed under Question 9: "If
you decided to further your education, what kind of theological education
programs would you be likely to pursue?" Thirty-three indicated t.hat they would
look for the theological education programs that enable them to relate the
scriptural truths to realities of life in the world. Twelve of the pastors said that
they would pursue the theological education programs that help them deal with
contemporary issues and concerns. The remaining five pastors indicated that
they would look for the theological education programs that emphasize biblical
and theological studies.
When they were asked to check the most appropriate item under Question
10: "What is your projection for the task of theological education in Thailand in
the upcoming 21st century?," the responses were nearly unanimous. Forty-three
pastors indicated that re-evaluating, re-designing, re-thinking, and reform are
needed. Seven pastors maintained that the current Thai theological education
programs are already good.
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Questionnaire for Seminary and Bible School Students
The respondents from this category were chosen at random from ten
theological institutions in Thailand: the Bangkok Bible College and Seminary; the
Bangkok Institute of Theology; Thailand Pentecostal Bible College; Thailand
Southern Baptist Seminary; Payao Bible College; the McGilvary Theological
Seminary, Payap University; the Northeastern Bible College; Muang Thai
Theological Seminary; the Bangkok Graduate School of Pastoral Ministry; and
Thailand Theological Seminary. Fifteen of those contacted were female students
.and thirty-five males. Their ages ranged from 20 to 35 years old, with the
majority were in their late twenties. Ten were married, and forty were single.
Two-thirds of those interviewed anticipate serving in a pastorate. Ten want to
serve in a Christian organization or institution. A few were undecided. The
majority of them came from churches in the provinces. Two-thirds of the
students were studying in the Bachelor of Theology program, eight in the Master
of Divinity program, and ten for the Diploma of Theology. The majority of those
contacted were in their second and third year.
Fifty Bible school students were asked to select the most appropriate
items listed under for each of ten questions. The questions and responses follow
here. Question 1 was: "What were criteria in choosing theological institutions for
your theological training?" Twenty-two students indicated that the institutions'
reputation in producing effective leaders were their criteria in choosing the
school. Fifteen students held that the recommendations from missionaries and
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pastors were their criteria . Thirteen students indicated that the institutions'
similar theological beliefs were their criteria in attending the schools.
When they were asked to mark the most appropriate item listed under
Question 2: "What particular area(s) of ministry do you expect to serve in the
future?, " the responses were nearly uniform. Forty-two students indicated that
they were considering the pastorate as their future ministry. Six students
reported that theywere interested in serving as evangelists or church planters.
The remaining two students were thinking of becoming missionaries.
The Bible School students were asked Question 3: "What courses of
study do you find most helpful in preparing you for future ministry?" Their
responses were mixed. Thirty-four of them indicated that they considered every
course available to be helpful in preparing them for future ministry. Six students
believed that courses like Evangelism and Church Growth were particularly
helpful. The remaining ten students mentioned courses from two listed
options-PreachingfTeaching Methods and Hermeneutics--to be most helpful in
preparing them for future ministry.
When the same students were asked to respond to Question 4: "What
courses do you find least helpful in preparing for future ministry?, " they gave
differing answers. Thirty-three students indicated that none of the courses
available were least helpful in preparing them for future ministry. Ten students
implied that biblical languages were less helpful. And seven students mentioned
two categories, Theology and Church History, were not helpful in preparing them
for future ministry.
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Under Question 5: "What teaching method(s) do you find most useful in
helping you learn?," the students' responses were nearly unanimous. Forty-one
of them indicated that they considered teaching methods that combine lecture,
and discussion, along with volunteering the method of field exercise, to be useful
in helping them learn. Nine students held that they found every style of teaching
useful for their learning.
When they were asked to mark the most appropriate item listed under
Question 6: "What teaching method(s) do you find least useful in helping you
. learn?," responses were nearly similar to the previous question. Forty-three
students indicated that they considered teaching methods that solely emphasize
lecture style to be least useful in helping them. Seven students maintained that
they found every teaching method useful for their learning.
When students were asked to mark the most appropriate item listed under
Question 7· "How does the theological training you are receiving help you in your
future ministry and in relating to the people in the church and in the community?,"
the responses were very diverse. Twenty-two students indicated that the
theological training will give them the knowledge of the Bible they need. Thirteen
students felt that it will give them the ability to carry out the work in the church.
Seven of them held that it will give them confidence to preach and teach. Eight
students volunteered the response that the theological training qualifies them for
the church ministry.
When asked Question 8: "How would you describe your feelings toward
the theological education programs you are now receiving?," the students'
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responses were nearly unanimous. Forty-four students indicated that they were
satisfied with the theological education programs they are receiving. Six
students, however, implied that they were not completely satisfied with the
programs. No student felt "average" concerning the programs.
Students marked the most appropriate item listed under Question 9: "In
what areas do you think the theological education methods in Thailand should be
improved to enable you to be a more effective or more equipped leader for future
ministry?" Thirty-one students indicated that the programs should improve both
the curriculum contents and the teaching methods. Ten students said that the
programs should improve the teaching methods. Nine students maintained that
the current theological education methods do not need improvement.
When the fifty Bible school students were asked to select the most
appropriate item listed for Question 10: "What is your projection for the task of
theological education in Thailand in the upcoming 21st century?," their responses
were divided. Thirty-six students indicated that re-evaluating, re-designing, rethinking, and reform measures are needed. Fourteen students implied that the
current theological education programs are already good as they are.
Questionnaire for Seminary and Bible School Professors
The SEANBC students who were assigned to this target group had the
most difficulty in conducting the survey questionnaire. Some of the seminary
professors were not quite happy to be -surveyed" by the students. First, as a
matter of cultural courtesy, formal requests and appointments were needed in
order for the students to conduct surveys with the people in this category.
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Second, to my astonishment, the number of full-time seminary professors within
the twenty-two evangelical seminaries in Thailand is very few. The reason is
many of them serve as pastors of the local churches at the same time. Due to
such limitations, the data collected from the people of this category were less
than I had expected, and the students were able to collect a much smaller
number of questionnaires from the seminary professors. Twelve of those
contacted were male professors and eight females. Sixteen of them were
married and four were single. Their ages ranged from 30 to 55. Ten of them
were in their mid-thirties, five in their forties, five in their late fifties. Thirteen of
those interviewed hold master's degrees, four have bachelor's degrees, and
three have doctorates. Over half ofthe professors contacted (12) have served
for between 10 to 20 years, and the remaining eight have served in institutions
ranging from 4 to 10 years. Six of those professors interviewed were
missionaries. Seven of those contacted were among those who were
interviewed by me in the first round.
Twenty seminary/Bible school professors were contacted to participate in
the survey. They were asked ten basic questions, adapted to their specific role
in theological education. Their responses to Question 1: "Given your
experiences in the task of theological education, what is your impression of the
theological education programs as a whole?," were mixed. Seven professors
indicated that the theological education programs are good, but they added there
is need for change and improvement at the same time. Eight professors implied
that the theological education programs are average. Five indicated that
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theological education programs are poor because they often allow little or no
room for deviation in dealing with contemporary issues.
When they were asked to mark the most appropriate item listed under
Question 2: "What teaching methods do you most utilize in your teaching?," they
gave equally divided responses. Ten professors indicated that they often utilize
lecture and discussion styles, depending on the course's content. The other ten
professors stated that they preferred discussion to lecture in order to involve the
students as the course develops.
When they were asked Question 3: "How does your teaching
methodology help prepare the students to respond to the issues and concerns of
the church and the community?, n the responses were nearly unanimous.
Eighteen professors indicated that their methods help the students to apply what
they learned from the classes in the ministry. Two professors maintained that
their methods help the students to become faithful disciples of Christ.
Question 4 asked: "What do you perceive to be the strongest point(s) of
our theological education programs?" The responses covered the whole
spectrum. Eight professors indicated that the strongest point of current
theological education programs is emphasis on theory and practice. Seven
professors stated that the strongest point is the flexibility and adaptability. Five
professors held that the strongest of the programs is the sensitivity to social and
cultural issues.
When the twenty seminary/Bible school professors were asked to answer
Question 5: "What do you perceive to be the weakest point(s) of our theological
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education programs?," the responses selected were nearly equally divided . Nine
professors indicated that the weakest point of current theological education
programs is the sensitivity to social and cultural issues. The other eleven
professors held a different view, however. They felt the weakest point of the
programs is emphasis on theory and practice. These two answers may actually
reflect a similar concern for field related skills.
The professors were asked to mark the most appropriate item listed under
Question 6: "How would you describe your feelings toward the task of
theological education in which you are engaged?" Seven professors indicated in
this item that they were satisfied with the task of theological education. Ten
professors, however, revealed that they were not satisfied with the task of
theological education as a whole. Three other professors stated that their
feelings were average.
Seminary and Bible school professors were asked to select an item listed
under Question 7· "In what areas do you think the theological education
programs in Thailand should be improved to enable church leaders to be more
effective or equipped?" Here, twelve professors indicated that the theological
education programs in Thailand should be improved both in the curriculum
contents and in the teaching methods. Eight professors disagreed by
maintaining that the theological education programs needed to improve only the
curriculum contents.
When responding to Question 8: "What is your projection for the task of
theological education in Thailand in the upcoming 21st century?," the
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professors showed strong consensus. Seventeen professors indicated there is
need for re-evaluating, re-designing, re-thinking, and reform of theological
education in Thailand. Three professors implied that the current theological
education system is good and still usable for future training.
Questionnaire for Lay Thai Christians
The fifty respondents from this category were chosen from various Thai
churches in Bangkok as well as in the provinces. These people represented
different church denominations within the Evangelical Fellowship of Thailand.
They were people who came from various segments of the community. A few of
them, however, already were studying theological courses part-time either in the
theological institutions or in the local churches. Thirty of the respondents were
from churches in Bangkok, most of whom belong to the upper middle class.
Twenty of them were males and thirty were females. Their ages ranged from 25
to 45 years old. Half of the respondents were active members of their churches.
Many served as board members and lay leaders in their churches. Most of them
have university (or the equivalent) degreeS in various fields or professions
ranging from medical doctors, to engineers, businessmen, company employees,
and government workers. The size of the churches they represented ranged
from 50 to 150 members. Twenty of the respondents were from the provinces in
the north and northeast. Twelve were females and eight were males ranging in
age from 35 to 55 years old. Most were active in their church, serving as board
members or lay leaders. Eight of those contacted have university degrees, five
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have vocational training, and seven had no high school education. They
represented churches with a membership ranging from 30 to 90 members.
Fifty lay Christians were asked to mark responses to the ten basic
questions, adapted to their situation, by indicating the most appropriate item
listed under each question. Question 1: "What is your impression of how the
theological institutions conduct theological training?," there was a clear
preference. Forty-three lay Christians said theological institutions are doing good
job. Seven lay Christians, however, said it is average.
When they were asked to mark the most appropriate item listed under
Question 2: What courses of study do you think should be emphasized in the
theological education curriculum?," the responses were very mixed. Eight lay
Christians indicated that the theological education curriculum should emphasize
theological/biblical courses. Thirty-two lay Christians implied that the theological
education curriculum should offer both theological/biblical courses and nontheological/biblical courses. Ten lay Christians volunteered to answer that the
theological education curriculum should include more "professional courses" (i.e.,
computer, accounting, and cooking) in the training programs.
When the fifty lay Christians were asked to choose the most appropriate
item under Question 3: What courses of study do you think should not be
emphasized in the theological education curriculum", the responses were nearly
unanimous. Forty-seven lay Christians indicated that courses that do not have
practical values should not be emphasized in the curriculum. Three other lay
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Christians reported that courses that are not helpful to church leaders should not
be emphasized.
When asked to select an appropriate item listed under Question 4: "What
teaching method(s) do you think should be frequently utilized by the teachers?,"
several different combinations of response were given. Twenty-seven lay
Christians indicated that the teachers should utilize lecture and discussion
method in their teaching. Thirteen lay Christians held that the teachers should
utilize lecture, discussion, workshop, and field exercise in their teaching. And ten
lay Christians wisely suggested that the teachers utilize teaching methods that

"fir the subject matter.
Marking the most appropriate item listed under Question 5: "What
teaching method(s) do you think should not frequently be utilized by the
teachers?," lay Christians gave a clear preference for the "other" response, not
anticipated. Forty-seven of them indicated that teachers should not utilize one
mode of teaching frequently and repeatedly. And three lay Christians
volunteered the idea that teachers should not utilize methods that are not fun.
When the fifty lay Christians were asked to choose the most appropriate
item under Question 6: "What should people who are involved in the task of
theological education do to help Thai pastors in ministering and in relating to
people in the church and in the community?," their responses were divided.
Eighteen indicated that theological education should give higher emphasis on the
practical aspect of learning. Twenty-seven lay Christians felt that theological
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education should encourage teaching through life example. Five lay Christians
said that theological education should stress the teaching of the authority of
the Bible.
The most appropriate item selected from the list under Question 7: "How
would you describe your feelings toward the current theological education
programs?" was the responses that lay Christians feel satisfied with current
theological education programs. Forty-one agreed. Nine lay Christians felt
current theological education programs are just average.
The fifty lay Christians were asked to mark on the most appropriate item
listed for Question 8: "In what areas do you think the theological education
programs in Thailand should be improved to enable church leaders to be more
effective or equipped?" Seventeen answered that the theological education
programs in Thailand should be improved in the area of teaching methods.
Twenty-two suggested the programs should be improved in the areas of both
curriculum content and teaching methods. Eleven lay Christians indicated
programs should be improved on in the area of curriculum content.
They were asked to select the most appropriate answer listed under
Question 9: "If you were to look for theological training either for yourself or other
lay Christians, what kind of theological education programs would you be likely to
pursue?" The responses to the question were very divided. Twenty-two lay
Christians indicated that they would look for theological education programs that
would help them to deal with contemporary issues and concerns. Eighteen lay
Christians wanted programs that would enable them to relate the Scriptural truths
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to realities of life. Ten of them said they would look for programs that
emphasized biblical and theological studies.
Finally, when the lay Christians were asked to mark the most appropriate
item listed under Question 10: "What are your suggestions for improving current
theological education programs in Thailand to prepare ourselves for the
challenge in the upcoming 21 st century?" Responses were mixed. Twenty-three
lay Christians indicated that current theological education is already good.
Seventeen lay Christians said the current theological education programs need
.re-evaluating, re-designing, re-thinking, and reform. And ten lay Christians felt
that the current theological education should closely work together with the local
churches in equipping leaders for the future.
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A Chart Comparing the Findings from the Interviews and the Questionnaires

10

50

Pastors

Pastors
A. Questionnaire for Local Church Pastors
Please mark (X) on the most appropriate item.
(Choose one)
1. When a person wants to prepare him/herself for the
pastoral ministry selection of theological institutions is
to be expected. What were criteria in choosing
theological institutions for your theological training?
I

2

28

3
5

22

Institutions that adhere to similar theological heritage
Institutions that hold a high reputation for producing
effective leaders
Institutions that receive high recommendation from
missionaries and pastors
Other:
2 There are numerous courses in the theological
education programs. Some are considered to be
more helpful than the other. What courses of study do
you find most helpful to your ministry? (Pastors chose
as many options as they wanted.)

7

21
13

3

16

Evangelism and Church Growth
Hermeneutics
Preachingffeaching methods
Theology
Other: Biblical languages (3) and Church
Administration and Evangelistic Follow-Up (10)
3. What courses do you find least helpful to your
ministry?

8
2

2
2
48

Theology
Biblical Languages
Church History
Other: "None" were least helpful
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4. There are a number of ways in conducting a class.
Some of them are considered to be more useful than
others in helping the students learn. What teaching
method(s) do you find most useful in helping you
learn?

27
10
23

Lecture
Discussion
Lecture and Discussion (with field experience)
Other: Discussion, workshops, field practicum,
debates, question and answer
Methods that taught them to study by themselves
5. What teaching method(s) do you find least useful in
helping you learn?

38
9
9

12

Lecture
Discussion
Lecture and Discussion
Other: Dictation (15) and Memorization (9)
6. Theological education programs help to prepare
people who have dedicated themselves to doing the
ministry in many ways. How does the theological
training you have received help you in your ministry in
relating to the people in the church and in the
community?

2

24

5
3

15
11

It has given me the knowledge of the Bible I need to
do the work.
It has given me the ability to serve in the church.
It has given me the confidence to preach and teach
the Bible.
Other:
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7 Mixed feelings concerning the theological
education programs are not unusual. Some people
may be satisfied with the current theological education
programs while other may not. How would you
describe your feelings toward the theological
education training you have received?

9

22
28

1

Satisfied
Average
Not satisfied
Other: Wants theological education to work more
closely with local churches to train leaders
8. Theological education programs have undergone a
certain degree of change and adjustment in the course
of history. In what areas do you think the theological
education programs in Thailand should be improved to
enable church leaders to be more effective or
equipped?

28
5
5

14
8

Area of teaching methods
Area of curriculum content
Combination of both content and methods
Other: Incorporate non-theological courses
More extension programs
Recruit more experienced faculty members
9. There is a growing demand for church leaders to
further their stUdies in theological institutions. If you
decided to further your education, what kind of
theological education program you be likely to pursue?

12
12

5
33

3

7

Programs that help me to deal with contemporary
issues and concerns
Programs that emphasize biblical and theological
studies
Programs that enable me to relate the scriptural truths
to realities of life
Other: Programs emphasizing church planting in
contemporary world
Programs that help me to minister to troubled people
in troubled world
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10. What is your projection for the Thai theological
education in the upcoming 21 st century?
43
7
6

4

10
Students

Re-evaluating, re-designing, re-thinking, and reform
measures are needed.
Already sufficient for leadership training
Hopeful even if current system prevails
Other: Balance academic and experiential
qualifications in recruiting personnel
Partner with local churches in theological training

50
Students
B. Questionnaire for Seminary and Bible School
Students
Please mark (X) on the most appropriate item.
(Choose one)
1. When a person wants to prepare him/herself for the
pastoral ministry, selection of theological institutions is
to be expected . What were criteria in choosing
theological institutions for your theological training?

2
5

13
22

3

15

Institutions that adhere to similar theological heritage
Institutions that hold as high reputation for producing
effective leaders
Institutions that receive high recommendation from
missionaries and pastors
Other
2. In the work of the ministry there are several
different areas a person can choose to serve. What
particular area(s) of ministry do you expect to serve in
the future?

2
5

3

42
6
2

Pastorate
Evangelism and Church Growth
Missionary
Other: Educators
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3. There are numerous courses in the theological
education programs. Some are considered to be
more helpful than others. What courses of study do
you find most helpful to your future ministry?

3

6

7

10
34

Evangelism and Church Growth
Hermeneutics, Preaching, and Teaching methods
Other: Every course is helpful
4. What courses do you find least helpful to your
future ministry?

3

7

4
10
3
33

Theology
Biblical Languages
Church History
Other: None is useless
5. There is a number of ways in conducting a class.
Some of them are considered to be more useful than
the other in helping the students learn. What teaching
method(s) do you find most useful in helping you
learn?

41
8

9

Lecture
Discussion
Lecture and Discussion
Other: Methods that encourage participation in class,
independent study
Every style is useful for learning
6. What teaching method(s) do you find least useful in
helping your learn?

43
6

4
7

Lecture
Discussion
Other: Methods that treat students "like children"
Memorization of lecture notes
Every teaching method is useful for learning.
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7. Theological education programs help to prepare
people who have dedicated themselves to doing the
ministry in many ways. How does the theological
training you are receiving help you in your future
ministry, especially in relating to the people in the
church and in the community?

7

22

13
7
2

1
8

It will give me the knowledge of the Bible I need to do
the work.
It will give me the ability to serve in the church.
It will give the confidence to preach and teach the
Bible.
Other: Programs help to know what God calls them to
do.
Help them grow in their spiritual life
Help qualify them for church ministry
8. Mixed feelings concerning the theological
education programs are not unusual. Some people
may be satisfied with the current theological education
programs while other may not. How would you
describe your feelings toward the theological
education training you are now receiving?

3
5

44

2

6

Very satisfied
Satisfied
Average
Not satisfied (Too much information, too little
direction)
Other:
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9. Theological education programs have undergone a
certain degree of change and adjustments in the
course of the history. In what areas do you think the
theological education programs in Thailand should be
improved to enable you to be effective or equipped
leader for future ministry?
10
31

8
2
9

Area of teaching methods
Area of curriculum content
Combination of both content and methods
Other: Emphasize teaching and applying Scripture in
church context
Put priority on students' personal and spiritual lives
Current theological education methods do not need
improvements.
10. What is your projection for the Thai theological
education system in the upcoming 21 st century?

36
14
6
4

Re-evaluating, re-designing, re-thinking, and reform
measures are needed.
Already sufficient for leadership training
Hopeful even if current system prevails
Other: Have professors who specialized in particular
areas of study
Balance emphasis on teaching content and holding up
ideals for life
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C. Questionnaire for Seminary and Bible School
Professors
Please mark (X) on the most appropriate item.
(Choose one)
1. Given your experience in the task of theological
education , what is your impression of the theological
education programs as a whole?

7

7
8
5

1
2

Good (But need change and improvement)
Ave·rage
Poor (Allow little orno room for deviation)
Other: Need adjustment to meet leadership needs of
churches
Programs are in urgent need of change
2. There is a number of ways in conducting a class .
Some of them are considered to be more useful than
others in helping the students learn . What teaching
method(s) do you most utilize in your teaching?

10
10
10

Lecture
Discussion
Lecture and Discussion
Other: Lecture, and Question and Answer
3. Theological education programs help to prepare
people who have dedicated themselves to doing the
ministry in many ways . How does your teaching
methodology hetp prepare the students to respond to
the issues and concerns of the church and the
community?

18
3

7

2

It helps them to acquire knowledge of the Bible.
It enables them to apply What they learned in the
church ministry.
It helps them to be faithful disciples of Christ in the face
of difficulties.
Other: They do the best they can to prepare students to
meet needs of the ~hurch .
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4. There is a growing global recognition of the
strengths and weaknesses of theological education
programs. What do you perceive to be the strengths of
our theological education programs?

8
7
5
3
7

Strong emphasis on theory and practice
Flexibility and adaptability
Sensitivity to social and cultural differences
Other: Strengths and weaknesses are not in the
programs, but in the teachers themselves.
Weaknesses include dependence on missionaries and
in area of curriculum content and methods.
5. What are the most common complaints or
feedbacks you receive from the students regarding the
compatibility of their training with the ministry?

11

9

3
5
2

Lack emphasis on connection between theory and
practice
No flexibility and adaptability
Insensitive to social and cultural differences
Other: Never received complaints from students
Limited resources for ministry
Inability to make use of what was learned
6. Mixed feelings concerning the theological education
programs are not unusual. Some people may be
satisfied with the current theological education
methodology while other may not. How would you
describe your feelings toward the task of theological
education in which you are engaged?

8
2

7
3
10

Satisfied
Average
Not satisfied . (Too dependent on missionaries for
decision and funds)
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7 Theological education programs have undergone a
certain degree of change and adjustments in the
course of history. In what areas do you think the
theological education programs in Thailand should be
improved to enable church leaders to be more effective
or equipped?
Area of teaching methods
Area of curriculum content
Combination of both content and methods
Other: Believe current theological programs are
sufficient for training Thai church leaders.

8

12

8

2

8. What is your projection for the Thai theological
education system in the upcoming 21 st century?
17

Re-evaluating, re-designing, re-thinking, and reform
measures are needed.
Already sufficient for leadership training
Hopeful even if current system prevails
Other: Put priority on training national professors to
teach in various specialized fields of study
Encourage local churches to invest in training church
leaders, rather than funding from outside.

3
6
4
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D. Questionnaire for Lay Thai Christians.
Please mark (X) on the most appropriate item.
(Choose one)
1. For average Thai Christians the task of theological
education is often perceived to be exclusively intended
for a few chosen people who prepare themselves to
work in the churches. What is your impression of how
the theological institutions conduct theological training?

8

2

43
7

Good
Average
Poor
Other: Depends on the institutions
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2. There are numerous courses in the theological
education programs. Some are considered to be more
helpful than others. What courses of study do you
think should be emphasized in the theological
education curriculum?
8
32

6
10
4

Theological/Biblical courses
Non-theological/Biblical courses
Combination of theological and non-theological courses
Other: Counseling, church music, communication
Professional courses: computer, accounting, cooking.
Courses that enable pastors to motivate and train lay
leaders
3. What courses of study do you think should not be
emphasized in the theological education curriculum?

5
5

47
3

Theological/Biblical courses
Non-theological/Biblical courses
Combination of theological and non-theological courses
Other: Courses that have no practical requirements
Courses that do not help church leaders in ministry
4. There is a number of ways in conducting a class.
Some of them are considered to be more useful than
other in helping the students learn. What teaching
method(s) do you think should be frequently utilized by
the teachers?

4

27

6
13

10

Lecture
Discussion
Lecture and Discussion. (Methods that stress verbal
skills)
Other: Different methods that help students learn
Lecture, discussion, workshop, field exercise
Methods that "fit" the subject matter
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5. What teaching method(s) do you think should not
frequently be utilized by the teachers?

7

47

3
3

3

Lecture
Discussion
Lecture and Discussion
Other: Do not use the same methods in all classes.
Do not have methods that cannot be put to practical
use
Do not use methods that are not fun .
6. What should the theological education do to help
Thai pastors in ministering and in relating to people in
the church and in the community?

6

27
5

4
18

Emphasize teaching through life example
Maintain the balance between theory and practice
Stress the authority of the Bible
Other: Have programs that prepare church leaders to
respond to current happenings
Emphasize practical aspect of learning
7 - Mixed feelings concerning the theological education
programs are not unusual. Some people may be
satisfied with the current theological education
programs while other may not. How would you
describe your feelings toward the current theological
education programs in the country?

7

41
9

2
1

Satisfied
Average
Not satisfied. (Holistic approach to Christian life and
living is not taught)
Other: There is room for improvement.
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8. Theological education programs have undergone a
certain degree of change and adjustments in the
course of history. In what areas do you think the
theological education programs in Thailand should be
improved to enable church leaders to be effective or
more equipped?

17
11
22
7
3

Area of teaching methods
Area of curriculum content
Combination of both content and methods
Other: Maintaining balance between theory and
practice.
Prioritize training program to emphasize spiritual
maturity of students
9. There is a growing number of lay Christians who
consider going to the Bible school to prepare for fulltime ministry. Also, there are those who study course
in the theological institutions both in Thailand and
overseas with an intent to improve their understanding
of the Bible. If you were to look for theological training
either for yourself or other Christians, what kind of
theological education programs would you be likely to
pursue?

22
10
18
3

7

Programs that help me to deal with contemporary
issues and concerns
Programs that emphasize biblical and theological
studies
Programs that enable me to relate the scriptural truths
to realities of life.
Other: Programs that are broad and cover different
areas of study
Programs and courses that "fir lay Christian training
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10. What are your suggestions for improving current
theological education programs in Thailand to prepare
ourselves for the challenge in the upcoming 21 st
century?

23
17
10
6
4

Current theological education programs are already
good
Current theological education programs need reevaluating, re-designing, re-thinking, and reform.
Current theological programs should partner more with
local churches in training leaders for the future.
Other: Theological education should be done in
consultation with local churches in personnel
recruitment and curriculum development
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Evaluation of Insights Gained from the Research
The students' diligence and commitment to helping conduct the surveys
with people from diverse groups and backgrounds provided them with a much
improved grasp of the complexity of the task of theological education . These
valuable insights learned by the student through field research can be elaborated
in four major areas: interaction/reflection, community involvement, collaborative
learning, and life-long learning.
Reflection and Interaction
First, students learned the value of interaction and reflection as a main
part of the learning process. As the students conducted surveys with the
designated target groups of people, they, in effect, were sharing their lives with
other people as they came into contact with them. To share life with other people
is to learn to cross the enormous personal as well as "cultural" gaps in order to
understand and to relate to them. The students' interaction with other people
fostered their personal contact and communication among those of different
denominational, educational, and social backgrounds. This type of interaction
also encouraged the breakdown of prejudice and the increase of understanding
of different traditions of Christianity. Students were continually forced to think as
they participated, and then to evaluate what they had learned.
One student who conducted the survey with a group of lay Christians at
the Hope of Bangkok Church, a controversial charismatic congregation that was
disciplined recently by the Thailand Evangelical Fellowship, shared later with the
class his eye-opening experience in one of the discussions in the field. "I went to
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that church with mixed feelings of curiosity and fear. I was curious because so
much negative publicity had been given about the church and its leadership. I
wanted to see for myself if those allegations were accurate. At the same time, I
felt afraid and ashamed to go to those members with a list of questions. I was not
sure what they would think about me or what I was asking them to do. My fear
was that I might unintentionally offend them. Or they might become suspicious
about the survey which might in turn lead to argument and confrontation over
some of their church problems. I was completely wrong! The people in that
church treated me as one of their own. I felt so welcomed and accepted
throughout the whole worship service. And afterward they showed great interest
and cooperation in responding to the questionnaire. I felt like the walls of
prejudice and misunderstanding fell down on that Sunday afternoon" (Testimony
of SEANBC Student, Tanongsak Pongudta, November 1997).
The students also have learned the deeper meaning of reflection. By
reflection, I refer to Blair's description: "the thinking over some idea or action. It
begins with remembering and includes emotional evaluation and intellectual
assessment" (1997·16). This ongoing thinking process can lead to a deeper
level of reflection which Paulo Freire calls "critical reflection." Critical reflection
involves unmasking the myths by which we have lived in order to see reality as it
really is, and to name it truly (1995 [1970]:71). He seems to imply that critical
reflection helps the students to bring together the new and old learning, and to
integrate experience, feeling, and thought. Such a reflection happens when the
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students begin to foster the elements of repetition, critical analysis, articulation,
and sharing in dealing with the subject matter.
The survey research and its analysis have helped the students
tremendously to learn to think over issues and ideas they have gathered. Here,
the greatest stimulus to reflection was the class discussions subsequent to the
survey assignments. In one of the discussions, a female student acknowledged
that she never thought that the task of theological education would require "this
enormous work and brain exercise" (Testimony of SEANBC Student, Siripawn
Malakul, November 1997). Students' critical reflection (which again involves
repeating, analyzing, articulating, and sharing) on issues and ideas is very new to
the SEANBC students. It is not emphasized currently in the theological
education programs in Thailand.
I have come to believe that when the students are enabled to unmask the
reality of the Scripture and to analyze, reflect, articulate, and share this truth in
light of their life realities, that experience makes a profound impact on their
individual lives and ministries. For example, shortly before the conclusion of the
first semester at SEANBC, a young Christian couple who just had begun
attending night classes at the SEANBC came to see me, expressing their desire
to study full-time in the college. They indicated that they want to prepare
themselves for missionary work in one of Thailand's neighboring countries. The
husband, a data processor at the Port Authority of Thailand, and his wife, a
private school teacher, maintained that they received this vision from God. The
conviction came about while they were writing a series of interaction papers to be

242
presented in the Thursday night pastoral seminar--a new learning experience for
the SEANBC students. They testified that in the course of the readings, and by
writing interaction papers, they came to discover that sending missionaries to
work in other countries has been completely ignored by the Protestant churches
in Thailand. As they continued to reflect on the issue in light of the social and
political barriers posed by these neighboring countries, some of which remain
largely closed to Western missionaries, they believed increasingly that Thai
Christians have a greater potential and possibility to cross these barriers than
Christians from other countries. Confident in their calling, the couple is now
studying full-time at SEANBC while continuing to support themselves in their
respective positions.
Community Involvement
Second, students have learned the importance of community involvement
in the learning process and become one with their classmates and with those
they surveyed. As students came into contact with people in different target
groups in conducting surveys, they discovered that learning as part of a
community furnishes spiritual, emotional, and intellectual support. They have
also learned that listening to a community provides a diversity of views, interests,
questions, and ideas. As one educator puts it, "It [community] offers each
individual a mirror on himself or herself. A learning community also reflects on
itself and its own processes and learns from this reflection" (Tannent 1991 :198).
A transfer female student to SEANBC testified in one of our discussions
that her life has been greatly enriched by the experience she had during the
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survey. "Before I was assigned to conduct surveys among the Bible school
students I tended to see surveys as nothing more than 'an academic hunt' of the

Pan Ya Chon (literally meaning, "the brainy people"). In the process of
conducting these surveys, however, I have made a lot of new friends who share
a common vision and goal. The survey not only helped me to learn about their
diverse perspectives on issues and concerns, it has also has given me the
opportunity to develop friendships and relationships with those students to whom
I went. I believe that the bonding that we have started will continue to grow and
become a source of fellowship and support for my future ministry" (Testimony of
SEANBC Student, Narapawn Chana, November 1997).
Community is crucial from both the theological and educational
perspectives. From the theological perspective, Jesus said in Matthew 18:20
that "For where two or three are gathered in my name, I am there among them"
(NIV). The Christian tradition affirms that in the community of faith the Holy Spirit
is at work and Jesus is revealed. Interpretation of the Bible, of faith stories and
traditions, and decisions about moral and ethical principles and actions are to
take place within the community of faith. From the educational perspective, an
educator has indicated that "community shapes the values, attitudes, beliefs, and
behavior of individuals. It teaches persons who we are through its stories, rituals,
assumptions, and attitudes. It passes on an entire worldview. It forms part of
what is often called 'tacit' learning or the 'hidden curriculum'" {Eisner 1985:97}.
The important role of community in the task of theological education, as
discovered by the SEANBC students, is not only supported by the teaching of the
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Bible; it is also widely affirmed in various ways by educators and thinkers from all
over the world.
Collaborative Learning
Third, they have experienced the wealth of collaboration in the task of
theological education. In spite of the competitive current in education, as in
many major areas of life, the SEANBC students have experienced firsthand the
riches of collaboration as they participate in theological education. This does not
overlook entirely a prevalent climate of competition which often inhabits many
seminaries and Bible schools across the country, however. That may have some
benefit and place as well. But a different dynamic is the wealth of collaboration
that unfolds when the people who are engaged in the common experience of
theological education begin to share experiences, insights, and vision with one
another.
As the SEANBC students conducted the survey research, they came to
understand that knowledge was available and could be enriched through sharing
and listening to the people to whom they went. A female student who conducted
surveys among the seminary and Bible school professors shared one experience
that had happened to her that she thought frightening . The class members were
attentive when she testified. She told us:
I was totally numb as I walked into their offices. Not only did I feel
extremely inadequate even just to ask them to do the questionnaire,
I also felt the tremendous pressure of being a student, a woman, who
attempted to do the unthinkable job. But the fear and pressure soon
disappeared as I began to feel accepted and supported by those
professors. Some of them even congratulated and appreciated my
effort to help with the research project. Many of them took time to go
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one step further in sharing their vision and insights for the task of
theological education in Thailand . Not only did I feel so strengthened
to take on the difficult job, I also became so enriched by their knowledge,
experiences, and vision for the theological education work. (Testimony
of SEANBC Student, Vatcharapawn Kaewvong, November 1997)
Evidence of collaboration in theological education also can be found in a
handwritten letter from the president of one seminary that was enclosed with his
questionnaire response. It reads:
November 9, 1997
Dear Rev. Daniel Saengwichai:
Greetings in the Lord! I don't think we have personally met. But I want
to let you know that I am very excited about the research project in which
you and your students are conducting. Please know you can count on my
support. If there is anything I can do to help with your project, please let
me know. I believe the topic of your research will be of great help to the
churches in Thailand. It will especially enable us who are involved in the
theological education to know how we can better train our students to be
more effective in serving the Lord in the country. I believe it will help bring
about the growth and expansion of God's work in Thailand. May the Lord
give you wisdom and strength to complete this important task.
Yours in Christ,
Dr. Chaiwat Changmuangman,
President,
Thailand Southern Baptist Seminary, Bangkok.
Life-long Learning
Fourth, they established a new value of learning. The Wold" value of
learning tends to define the learning process in terms of certain activities that
takes place only in the classroom setting. It perceives learning to be a product
having limited age span, form, timeline, and location. On the contrary, a new
value emerging regards learning as "the process of making a new or revised
interpretation of the meaning of experience, which guides subsequent
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understanding, appreciation, and action" (Mezirow 1991: 1). This learning takes
on many forms. It can be simple acquisition of new information, or it can involve
reinterpretation and reintegration of new understandings. It can teach new skills,
or it can convert the learners' minds and hearts to an entirely new way of making
sense of reality. Learning does not stop when a person reaches a certain age.
This new value of learning stands in direct opposition to the lingering myth in our
society which suggests that once one is an adult, one stops learning. (See
Piaget's Four Stages in The Child and Reality of Genetic Psychology, 1972).
The SEANBC students were taught about the new value of learning in the
first semester. They reflected, articulated, and adopted this new value as they
conducted the survey research with different groups of people. The evidence of
the students' embracing of an ongoing, life-long value of learning can be seen
from their evaluations of the survey. A group of the students who were assigned
to conduct survey research among the pastors shared some their own findings
regarding theological education in one of the class meetings. They reported:
We were both surprised and encouraged to see a growing interest in
education among the local church pastors. Many of them are enrolled
in extension programs. In our conversations we got an impression that
one of the main reasons for committing themselves to studying in the
extension courses was their exhaustion in the ministry. They seemed
to imply that they have now discovered a new strategy to keep themselves
Tuen Ten (literally meaning, Mupbeat" or "alive") in doing the ministry. It
appears as if they have acquired a new value of learning and doing
ministry. (Testimony of SEANBC students, Panom Wongsuriya and
Decha Borpetch, November 1997)
At the conclusion of the discussion, I encouraged the students to continue
to try to adapt the survey method in their ministry. The insights learned from the
survey are undoubtedly important to the dissertation project. The survey method
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can also be tremendously helpful to their ministry as they become involved in the
lives of the people in the church and the community. The survey method can
give a whole new meaning to the pastoral ministry in which the students will be
involved in the future.
The students' careful examinations of the real-life case studies, too, gave
them new perspectives on how to handle difficult and ambiguous life situations.
They learned to be open-minded to different possibilities in dealing with life
issues not explicitly taught in the Scripture. This leads us to consider the use of
real-life case studies as a means by which to evaluate the students' ability to
think, to reflect, and to integrate the biblical truths in light of life issues and
circumstances.
The Use of Real-Life Case Studies
Two case studies were utilized in the "Pastoring a Thai Church II" course,
one at the beginning and one at the end of the second semester. The case study
methodology followed was that developed and used by leading Christian
missiologists and anthropologists (Hiebert 1987:15-25; Neely 1995:3-19). The
case studies were designed to motivate students to study and reflect upon
various aspects of difficult and ambiguous situations, and to stimulate them to
enter into discussions of those situations.
To further clarify the educational dynamics involved, case studies are
used as a means of teaching and learning by the analysis of actual persons and
events. The case study is defined as "a carefully written description of an actual
situation, even fraught with ambiguity, in which a person or persons must make a
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decision based upon the information at hand. It can be a contemporary event or
one selected from history" (Neely 1995:14). Neely goes on to quote one of the
leading authors on case study in his book Christian Mission: A Case Study
Approach (1995) with regard to the definition of a case study in relation to the
teaching and learning context:
A good case is the vehicle by which a chunk of reality is brought into
the classroom to be worked over by the class and the instructor. A good
case keeps the class discussion grounded upon some of the stubborn
facts that must be faced up to in real-life situations. It is the anchor on
academic flights of speculation. It is the record of complex situations
that must be literally pulled apart and put together again before the
situations can be understood. It is the target for the expression of
attitudes and ways of thinking brought into the classroom. (Paul
Lawrence quoted in Neely 1995:615)
In the context of the South East Asia Nazarene Bible College, case
studies were designed to help students grapple with difficult social and cultural
issues confronting them in their ministry. As the educational method, case study
was a helpful tool for evaluating the effectiveness of the course "Pastoring a Thai
Church II," based on the "Khit-Pen" Theological Education Model in the second
semester. Thus, the case study methodology served as another means by which
the effectiveness of the "Khit-Pen" Theological Education Model was confirmed.
Effectiveness was measured largely by the students' demonstration and
expression of change in attitudes and ways of thinking both in the classroom
learning and in the field ministry. The case study model helped the students to
exercise their thinking, reflecting, and articulating abilities as they sought
solutions to complex life situations. Comparison of the case studies have
revealed remarkable change and improvement in the students' creativity and
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ability to apply the biblical truths in the face of immediate circumstances.
Description of the cases and the levels of student participation in discussions
concerning these will be given here. Both of the cases were written by me, the
course instructor.

Case Study 1:

"To Tell or Not to Tell?": A Local Church and Its HIV Infected
Member. (Given on November 6, 1997. at the beginning of
second semester 1997/98)

Pastor Somboon looked at Usa, a promising member of his small
church, with the feelings of sympathy, anxiety, and despair as he sat in the
church office listening to her plight. At one point of their conversation Usa
broke into tears begging pastor Somboon to not tell anybody about her
problem or she will be rejected by other church members. Desperate,
pastor Somboon sat in silence.
Usa, a twenty-eight year old factory worker and a single mother,
came to know the Lord through the small group outreach ministry of the
church in early 1994. From the beginning she had grown in her Christian
life and become one the most consistent members of this congregation.
Her faithfulness and spiritual maturity had earned her a place on the
church board in 1996 when she was elected to serve as a treasurer of the
church. Pastor Somboon has witnessed Usa's growth and dedication to
the work of the church all these years. She was instrumental in
encouraging other members to be faithful in giving to the Lord.
In January 1997 Usa's former husband came back to visit their sixyear-old daughter. Usa's husband had left her a year after she gave birth
to her daughter. He occasionally came back to visit Usa and the
daughter. The last time when he came back to see them he told Usa that
he had acquired the AIDS virus and was at the final stage. The doctor
gave him less than three months to live. Usa's husband later died of
AIDS-related cancer in March 1997. Upon the doctor's advice, Usa and
her daughter went in for blood tests. A few days later, the devastating
news came when she was informed by the doctor that she was tested HIV
positive. Many silly thoughts came through her mind ranging from running
away from family and friends to committing suicide. Usa listened to
neither. She thought of pastor Somboon whom she has considered a
spiritual father and a brother in the Lord. She went to see him.
Pastor Somboon knew that he was well informed enough to
distinguish between rumors and facts about AIDS. But at the same time
he realized that there is a tendency among persons infected with HIV to
hide or deny their illness as long as possible because of shame or fear of
being persecuted. Society often blames persons who are HIV-positive for
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their illness. Many are ostracized or rejected by their communities, their
churches, and even their own families.
Pastor Somboon's main concern, however, was not about his own
tendency. Rather, his immediate concern was whether he should keep
Usa's problem to himself by not telling anybody, even his own family. Or
should he try to find ways and means to win acceptance and support from
the church members for Usa's illness? By this time Pastor Somboon was
in deep thought. "What am I going to do? Should I pretend that nothing
has even happened to Usa or should I go ahead and let every body know
about her situation? What would happen to Usa if I did just that? But if I
did not tell, what would happen when other members found out about this
later? What should I do?" he pondered.

Instruction:
The students are to divide into three groups. Each group is to discuss the
case in an attempt to help find possible solutions to this sensitive real-life
issue confronting Pastor Somboon and his church.
Students' responses revealed their recognition ·of the dilemma Pastor
Somboon was facing. The reflections also indicated that the students
sympathetically identified with Usa and her devastating situation. The solutions
given by the three groups may be summarized as follows:
The majority of the students indicated that Pastor Somboon should not
treat Usa's illness as something more abnormal than other kinds of sicknesses.
Usa's problem should not be revealed to other church members. While Usa's
sickness may be devastating and require unconditional love and support, Pastor
Somboon and the church should realize that caring for people's needs does not
limit them to responding to their physical illness only. People may suffer
psychological or mental disturbances as well and need love and caring, as well
as understanding and compassion. While there is need to provide acceptance
and support for Usa and her problem, the church as a whole should be properly
and accurately informed about these people's needs in various levels and forms.
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One student said, "Pastor Somboon should use his pulpit to educate the
church members about the reality of social problems (i.e., injustice, poverty,
AIDS, drug addictions, child prostitution, and the like) and how the church as a
whole can effectively and appropriately to respond to such problems." This
group of students seemed to imply that while the Bible may not speak vividly
about AIDS and other social problems, Pastor Somboon has the prime
responsibility to try to address these problems with the Scriptures. Another
student added, "The members need to see the connection between what
happens on Sunday mornings and hundreds of other things that come into their
lives during the week."
A smaller number of students spoke of the need to inform other church
members, especially those who were spiritually mature and well informed about
the AIDS issue. One student said, "Usa's problem is too serious to be kept from
those whom she considers as close friends and families. While I absolutely
disagree with making Usa's case known to the public, I still see the need for
having a few informed people from the church who are trustworthy to form a
support group to provide advice and comfort for Usa. Pastor Somboon cannot
handle this kind of problem by himself."
All of the students who were involved in the case study did come to the
conclusion, however, that in order to minister effectively pastoral agents need to
be equipped not only with wisdom and compassion, but with accurate information
about the growing social problems confronting the churches. They maintained
that many of the rejections of people with AIDS are due to fear, and this in turn is
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based on incorrect information or misunderstanding of the nature of AIDS and
how the virus is transmitted. While the society may tend to "blame the victims"
(or their illness, the churches have a direct obligation to teach their members
about the whole range of issues and to be able to find appropriate answers from
the Word of God. One student articulated it well when he concluded, "The
church should present itself to the world as a Roang Payaban Sanam (literally
meaning, a "field hospital") to those who have been emotionally and spiritually
injured in the battlefield of life."
Usa's case represents a growing number of women who are vulnerable
and at risk, and the sensitivity of Pastor Somboon to her situation may help him
and his church minister more effectively. The number of people living with AIDS
has reached epidemic proportions in much of the world. According to the World
Health Organization (WHO), by the year 2,000 "over 40 million men, women, and
children will be HIV-positive and over 10 million adults and 5 million children will
have developed full-blown AIDS" (Stivers 1989:222). Although AIDS is an
affliction with global implications, the church's ministry to persons with the virus is
essentially the reflection of Jesus' model that calls for deep compassion,
sacrificial love and acceptance, and caring to those who are feared and cast out.
The SEANBC students demonstrated that the gulf between the biblical times and
our modern fast-paced world can be bridged when believers work together to
relate the biblical message to their life situations.

253
Case Study 2:

Can a Christian Participate in a Buddhist Funeral? (Given
on December 11, 1997. toward the end of second semester)

It was almost midnight when the phone at Pastor's Suchart house
rang and he heard about the death of his father. "Hurry up," his wife said.
"Your father has died and the funeral will be the day after tomorrow.
Pastor Suchart had expected the call, for he had visited his father a week
before and seen that he was very frail. His father had heard the gospel
message many times but he had never made any formal acceptance of
Jesus Christ. That had added to Pastor Suchart's anxiety about what he
would do at his father's funeral which he knew would be conducted
according to Buddhist tradition.
During the six-hour trip to his parents' home the next day, the thirtytwo-year-old minister recalled the events that had led up to this moment in
his life. He had grown up in a small village with a Buddhist temple
functioning as the center for educational and religious activities for the
people. There were no Christians in that village or any nearby area.
Suchart's father had been a school teacher at the Buddhist temple school,
thereby making him a leading advocate in the educational and religious
undertakings of the community.
Suchart had gone to Bangkok for his education and had graduated
from the local university. While there he had heard about Christ through
some students. He had experienced the power of God and the support of
a Christian fellowship during the difficult times in his life. He had grown in
his Christian life and decided to go to seminary to prepare himself for the
pastoral ministry. The news of his conversion and dedication to Christian
church ministry was first received by his family with resentment and
resistance. However, the change that had taken place in his life had led
one of this brothers to accept Christ while other members in his family
remained skeptical about Christianity.
It was late afternoon when Suchart arrived at his house. The
relatives were already making preparations for a Buddhist funeral. By
tradition, the body of the deceased must be cremated, and the funeral
rites in the village are commonly held in the home. The ceremony usually
begins with the priests reciting the sutras. At designated intervals there is
the tapping of a bell. The priests then offer a prayer. During this part of
the ritual, the family members as well as the priests clasp their hands
together in a "wat gesture (Pra Nom Mue) and repeat the words of
gratitude and faith in Buddha to deliver the soul of their dead to Suk Ka Ti
(literally meaning, a "peaceful state of being"). The priests then say the
final chant or requiem, entrusting the spirit of the departed one to the care
and protection of Buddha before the cremation of the dead.
At the climax of the ceremonies, Suchart stood in line as a member
of the family. His mother was first, and he as the eldest son was second.
Each was expected to offer prayer and burn incense to the dead. All were
watching Pastor Suchart as his tum came to venerate his father. Among
n
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them was his Christian brother, watching to see what he would do. What
should Pastor Suchart do?

Instruction:
The students are to divide inlo three groups. Each group is to discuss the
case in an attempt to help find possible solutions for this crucial traditional
issue confronting Pastor Suchart.
Responses of the students revealed that they were attempting to reflect on
the issue from several perspectives, a characteristic of "Khit-Pen" persons. Even
though no set guideline exists as to what a Thai Christian believer should do in
this situation, many churches and theological institutions in Thailand have taken
a rather extreme view regarding whether or not a Christian can participate in a
Buddhist funeral. A typical Thai Christian response would be an unequivocal
"No." Christian believers should have no part in the ceremony, or their allegiance
to Jesus would be compromised! Much to my surprise, the SEANBC students
took quite a different stand in tackling this sensitive issue. Their responses may
be summarized as follows:

A" of the three groups seemed to agree that Pastor Suchart's situation
was not the issue of Christian faith vis-a-vis Buddhist belief. Nor was it simply a
clash between the Christian ethics and traditional code of conduct. Rather,
Pastor Suchart's problem seemed to be multi-faceted and mUlti-dimensional.
There can be no "quick fix" or "bandage solutions" to this sensitive problem.
One student pointed out, "This question does not have a 'yes' or 'no'
answer. To fully understand the whole issue, we have to take a serious look at
Pastor Suchart himself. While he is a Christian believer and a church leader,
Pastor Suchart is also a son, a first born of the family, and a member of his
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community. I believe that to think of him as solely a Christian or a church leader
without considering Suchart's other roles and status is to ignore his full identity."
The same student continued, "If I were in his situation I would not hesitate to take
part in the ceremony as a son of a departed father whom he loved and missed so
dearly. Religious elements should not be his main concern. He should know
better how far he could go with the other religious activities. But his love and
gratitude to his father who had given him life, as shown in his act of veneration,
will bear credible testimony to his Christian faith and ministry."
"What about his Christian brother who was watching him?," another
student asked. Some of the students responded, "I don't think his brother would
be that offended. Remember Pastor Suchart was not committing some serious
ethical or moral crime. He was simply paying respect to his departed father. He
is a responsible and a mature Christian leader. I believe his Christian brother
knew and respected that. There would be time for both brothers to sit down and
sort out the whole issue in light of the Scriptures."
One of the students made a remarkable observation that seemed to sum
up the issue being discussed, "I notice that many Christians in Thailand answer
too much according to people's opinions. When struck by some difficult issues,
instead of looking into the teaching of the Bible, many of us cannot find answers
for ourselves and then would consult church leaders, missionaries, or other
Christians. Not a few of us have the tendency to embrace those views and
treated them as if there were the Christian 'code of conduct.' The result has
been difficult for some and devastating to others." He concluded by telling a true
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story of a Christian wife who, having consulted with her pastor and some
Christian friends, refused to attend the funeral of her mother-in-law. That refusal
has left a permanent emotional scar on her husband's life. He became furious
about her Christian faith and holds a hostile attitude about the church. Not only
has she found it increasingly difficult to live her Christian life, but her family life
and the long-term relationships with relatives from the extended families have
quickly deteriorated. "She now regrets having refused to attend the funeral of her
mother-in-law," the student explained. The students learned firsthand that in
issues where the Scripture remains implicitly silent, there is need for holding
dialogue and consultation among the believers to reflect on the biblical teaching
in light of the issues confronting the church and the community.
The case studies reveal that there are no simple, single answers to
universal and systematic pastoral problems. No "ready-made" medicines or
Mpanacea" can heal the wounds of individuals or societies. The complexity of the
people and their problems must force church pastors to redefine their roles and
responsibilities in relation to the people in the society. A Christian pastor has
direct obligation to liberate himself or herself from routinely "reenacting an old
and family scripr to being a pastoral theologian who is able to think and to reflect
continually on the ministry and the people in light of the biblical message.
The Field Trips
The class members of "Pastoring a Thai Church II" took two field trips in
the second semester, each having different purposes and focuses.
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The Loi Krathong Festival
The first field trip was to observe and document the celebration of the
Thai's Loi Krathong at a prominent religious site by the river. Loi Krathong, the
festival of lights, has been widely celebrated by the Thai Buddhist people for
many centuries. The trip was intended to help students to apply the principles
learned during the week when the class studied the topic "Critical
Contextualization in Pastor Ministry,·· and the subject coincided with the time of
the celebration . The students were to find answers to these questions: "What is
the meaning of the festival? Is it regarded as purely religious? Or traditional?
Or both? What does the Bible say about the concept of the festival? What
elements can be adapted or applied to the Christian celebration? How?"
Students' observations and answers were later discussed; and these were used
to formulate a forty-five minute "contextualized" order of worship service to be
demonstrated in class the following week.
At the preparatory discussion after field trip, I presented to the students a
short historical background and development of the festival. It is summarized
here. In the full moon night of the twelfth month of the lunar calendar (which
usually falls somewhere between late October and early November), Thai people
celebrate the Loi Krathong festival. The particular date coincides with the highest
tide of the year. Nobody knows for how long the Thai people have celebrated Loi
Krathong, and many different stories have been attributed to the origin of or the
reason for such celebration. Research in its history shows several possibilities.
Some people believe that
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Loi Krathong came from a Hindu ritual to worship the Water Goddess,
others think it is a Buddhist rite to pay respect to the Buddha's footprint
on the bank of the river Nammada. The earliest mentioning of Loi rathong
in recorded Thai history is from the Sukhothai period (around 1347-1374),
when a beautiful lady by the name of Nang Noppamas made a
magnificent float out of petals of lotus flowers and won the admiration of
King Lithai. (Festivals of Thailand, [on line] Internet, November 1998: 1-2)
Modern Thais made their Krathong (leave basket) from banana leaves or
from part of the banana stem, shaped in such a way that it can float on the water.
It is usually made into the shape of a lotus flower, and on the hollow space at the
center, flowers, candles and incense sticks are loaded. As evening falls, and
when it gets dark enough people will come out of their houses, each carrying hisl
or her own Krathong, with the average sizes ranging from six to twelve inches.
A long procession of people, young and old, then head for the nearest river or
canal, inside and outside the temple areas. When they get there, they light the
candles and incense sticks, making sure these will stand upright in the Krathong,
and then comes the time for launching them. But just before they launch the
Krathong, however, they will clasp their hands together in a "wai" gesture for a
moment of contemplation and prayer (A Tid Taan), wishing for the happiness and
prosperity upon themselves and also upon their loved ones. Then the Krathong
is launched onto the waterway with a gentle push. This sight of hundreds of
shimmering little vessels drifting along the river or Klong (canal) is so beautiful
that it is hard to describe in words!
After my cultural description of the Loi Krathong, the students then began
to share their findings including impressions, questions, as well as observations.
For some students, the trip was not their first time to be in the middle of the
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celebration. However, for all of them, the trip turned out to be an eye-opening
experience as they had an opportunity to revisit the festival and try to understand
and reflect on the event from a new and different perspective.
One student confessed, "Since I became a Christian, my only evaluation
of the celebration was that it is a purely Buddhist religious festival. It has nothing
to do whatsoever with my Christian faith:- Similar perceptions can be found
among many Thai Christians. This, in some part at least, is due to the former
missionaries' dim view of Buddhism. J. Herbert Kane rightly describes this kind
of mentality in his assessment of the early missionaries in many parts of the
world. He writes:
[Missionaries] were unnecessarily negative in their attitude towards the
people's religions and often preached against idolatry in terms that were
quite offensive to the listeners. The same truths could have been
expressed in less abrasive terms. Without sufficiently investigating the
indigenous religions they assumed that they were wholly false and
rejected them out of hand. (1978:162)
As a result of long-standing negative evaluations, many Thai Christians
continue to hold a low view of the Thai rituals and festivals, thereby lumping all
elements into the same one mode. They have made little or no attempt to
investigate in order to understand the cultural elements.
The SEANBC students demonstrated through their discussion of the field
trip experience that they have come to a new understanding of how to deal with
issues from their culture. They discovered that even though some of the
elements in the Lai Krathong festival may be loaded with religious significance,
the Thai churches still can adapt some of these elements for use in practices of
evangelism, meditation, and the worship service.
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The students identified some of the elements from the Loi Krathong that
can be accommodated to the Christian worship service. In essence, this is an
attempt to give the biblical "'meaning" to the traditional "form." These elements
are: banana leaves, candles, incense sticks, flowers, water or river, and the acts
of prayer and meditation. As students attempted to demonstrate the
contextualization of the Christian worship using forms that are familiar to them,
they were repeatedly assured that these elements in and of themselves were
neither religious nor evil. I was aware that the demonstration must not be viewed
as an attempt to "force the biblical meanings to fit the local cultural forms"
(Hiebert 1994a:88). Rather, it represented the critical effort to interpret the
biblical meanings using forms the people can understand. The meaning and
significance of these elements is never purely religious, but stands as much for
the way of life as well. For example, for most Thais, leaves and flowers signify
prosperity or fertility; candles signify light or wisdom; and incense sticks signify
the sense of reverence or veneration toward the authority and the supernatural
beings.
A worship service was developed by the class for use during the next
class session. The way in which the demonstration of the worship service
unfolded may be summarized as follows:
As the participants entered into the sanctuary, each class member was
given a replica of the actual Krathong.
The service began when all participants were invited to be seated on the
floor. The worship leader then lit the candles, burned the incense sticks, and
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sprinkled petals of flowers on the altar. This marked the beginning of the
worship. The leader offered the call to worship by singing the Pleng Tai Pai Ror
(the original Thai classical Christian song), accompanied by Thai wooden
musical instruments. The worship leader then led the congregation in reciting
and meditating on the Lord's Prayer.
The preaching revolved around the concept and the significance of the
floating of the Krathong. The preacher pointed out that Krathong represented the
people's life and search for happiness, prosperity, and security in life. The
people had no guarantee that by casting their Krathong of wishes and prayers
onto the waterway they would really find happiness and prosperity. But if they
cast their Krathong of wishes and prayers upon the "Living Water" they would
surely find true happiness and prosperity (Matthew 11 :28). The preacher
concluded by inviting the participants to lift their Krathongs up and to symbolically
name all their wishes, needs, fears, and burdens in their hearts. Then the
participants prayerfully cast their Krathongs upon Jesus, the Living Water. The
program was completed after each participant surrendered his or her Krathongs
at the altar while the congregation recited the Lord's Prayer.
Thai churches remain divided over the issue of Thai culture. The majority
of Thai Christians who stand for a total separation between culture and the
gospel are inclined to prohibit the adapting of cultural elements. And those who
would wish to exercise freedom to search for a synthesis are inclined to argue for
their convictions. In this situation it might be helpful for the Thai church leaders
to help build the common goal for both sides, and to emphasize that there are
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many practices wherein the Thai culture and the gospel are not opposed to each
other. In fact, they can reinforce one another to enhance the quality of the life of
the church and the community without threatening the purity of the gospel. The
Thai pastors should get the opposing parties to accept common criteria to search
for the essence of the gospel as well as that of culture. In so doing, Thai
Christians will come to the point of recognizing that some positive elements of
Thai culture can in fact help them to understand the gospel message. They will
discover that these elements can even serve as analytical and critical lenses in
reading the Scripture and discerning the essence of the gospel in relation to the
Thai culture.
The Pawn Sawan Village
The second field trip was a joint effort between the SEANBC students
and the Christian Student Volunteers from Ramkhamhaeng University to
visit the Pawn Sawan village, Leoy province. There were thirty participants
altogether. This trip was altogether different from the first. It focused primarily on
teaching the students to observe the holistic approach to doing pastoral ministry,
and to witness the compatibility of evangelization and community development.
I took the group to a remote village in the northeastern part of Thailand to
join with the members of a local church in evangelistic outreach and in doing
volunteer work for the people in the community. The students spent three days
living in the village. The main activities were very much practical--mainly
repairing and repainting the village's reading hall, the church sanctuary, and the
school ground. Each night, the students invited the villagers to gather at the
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church to sing Christian as well as non-Christian songs and to listen to the Bible
stories and student testimonies. As for accommodations, the church and the
village leaders joined together in providing food, housing, and work tools for the
students. The students contributed their own travel expenses and offered their
labor freely to the work.
Although no students led anyone in the village to Jesus Christ in that
three day period, the seeds of love and sacrifice were planted in concrete actions
and continue to grow in the memories of the people. Not only were the students'
spirits renewed by their experience with the people in the village, the local church
in particular finally has had an opportunity to open itself to the community. The
students definitely witnessed the birth of the spirit of cooperation for the common
good of the people-Christians and non-Christians--being formed in the village.
They also discovered that the church can no longer exist in isolation from the
community; rather it must become directly involved in developing and maintaining
the physical, emotional, and spiritual well-being of all members of the village.
On this trip students learned that community involvement not only helps
them see the strengths of cooperation in pastoral ministry, it also enables them to
identify and find ways to respond to the issues and concerns confronting people
in the community. One student said, "My experience on the trip has given me a
whole new perspective of the pastoral ministry. I believe if the pastor is willing to
be involved with the community by spending time with people inside and outside
the church, the church will eventually become an important part of the
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community." A similar response was made by seminary professor when I shared
to him about the field trip. He pointed out:
Concern for social responsibility and development has been one of the
weakest spots in our theological training of church leaders. We train them
to primarily care for the people's spiritual well-being as if we did not realize
that people are more than just Vin Yaan Tee Rai Tour Ton (literally
meaning, "formless spiritual beings"). Our formless theological education
has produced leaders who preach formless messages to the hungry
world" (Conversation with Nopadol Sairattanyu, January 1998).
Orlando Costas, in his book The Church and Its Mission: A Shattering
Critique from the Third World, rightly makes the same point. 'The question is no
longer what is the church's primary task, but what is her total task. The issue
today is not whether or not people are being converted to Christ but whether this
is happening as part of a total process" (1974:11). Indeed, the second field trip
allowed the students to have a firsthand look at the total task of the church.
The Thai churches and theological institutions tend to keep themselves
from any open engagement with social development of the community. The
tendency for Thai Christians to be passive members of the society always will
remain unless drastic change of attitudes and perceptions begins in the lives of
the Thai church leaders. Christian churches and institutions in Thailand are often
caught up in the dilemma of knowing the truth b~t feeling unable to do anything
about it. When the Thai churches and theological institutions begin to lose sight
of "the whole gospel for the whole man" (Stott 1974:23), they are likely to
become the problem of the society instead of the answer.
I have had the tendency to perceive the role of the Thai churches and
institutions in relation to community development as being "good Samaritans"
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who console the victims but let the robbers go free to continue beating people
and stealing their possessions. 4 The second field trip helps to confirm our
conviction that churches and Christian communities are called to be committed to
the well-being of people according to their own understanding and needs. The
trip was a good demonstration of the students' ability to think and relate the
scriptural truths to the people in context through their involvement in the life and
activity of a community.
The effectiveness of the "Khit-Pen" Theological Education Model was also
evaluated through observation of the students' learning behavior using the
Flanders Interaction Analysis.
The Use of the Flanders Interaction Analysis
The Flanders Interaction Analysis was used as a method by which to
measure change in the interaction patterns of students in the discussion,
particularly in their ability to ask questions and to participate in the
teaching/learning process. It also measured the teacher's receptivity to
students' questions and issues, and refocused the teaching task on helping
students draw their own conclusions. The Flanders Interaction Analysis primarily
sets out to discover how the students learn through their participation and
interactions in the classroom. Interaction and flexibility are also primary goals in
the change of the paradigm from the traditional teaching/learning style to the
"Khit-Pen" Theological Education Model teaching/learning style. Thus,
measuring the students' interaction at the three stages of the year-long course
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showed to what degree the students were becoming increasingly intentional, selfguided learners through asking questions and making comments.
The Flanders Interaction Analysis appears very complex at first. It
normally operates through a ten-category of behavior system which measures
several dynamics. Flanders' ten-category system is fleshed out as follows:

Response

Teacher
Talk

Initiation

Response
Student

1. Accepting feeling. Accepts and clarifies an attitude or the feeling
tone of a student in a nonthreatening manner. Feelings may be
positive or negative. Predicting and recalling feelings are induded.
2. Praises or encourages. Praises or encourages student action or
behavior. Jokes that release tension, but not at the expense of
another individual; nodding head, or saying "Urn hm?" or "go on"
3. Accepts or uses ideas of students. Clarifying, building,
developing ideas suggested by a student. Teacher's extensions of
students' ideas are included but as the teacher brings more to his own
ideas into play, shift to category five.
4. Asks questions. Asking a question about content or procedure,
based on teacher's ideas, with the intent that a student will answer.
5. Lecturing. Giving facts or opinions about content or procedures;
expressing one's own ideas, giving one's own explanation, or citing an
authority other than a student.
6. Giving direction. Directions, commands, or orders to which a
student is expected to comply.
7. Criticizing or justifying authority. Statements intended to
change student behavior from nonacceptable to acceptable pattern;
bawling someone out; stating why the teacher is doing what he is
doing; extreme self-reference.
8. Student-talk-response. Talk by students in response to teacher.
Teacher initiates the contact or solicits student statement or structures
the situation. Freedom to express own ideas is limited.

Talk

Initiation

Silence

Figure 8

9. Student-talk-initiation. Talk by students which they initiate.
Expressing own ideas; initiating a new topic; freedom to develop
opinions and a line of thought, like asking thoughtful questions; going
beyond the existing structure.
10. Silence or confusion. Pauses, short periods of silence and
periods of confusion in which communication cannot be understood by
the observer.

Categories of Interaction Analysis: Teacher Talk and Student Talk
(From Flanders 1970:34)
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In the Thai situation, when the Flanders Interaction Analysis was applied
at three points across the school year, a significant degree of flexibility and
modification was allowed in the SEANBC classroom. There were thirteen
students in the classroom. Their ages ranged from 20 to 43 years old. Seven of
them were males and six females. Two-thirds of the students were in their late
twenties. Half of the students were married. All of them were active in the
ministry while in school.
A ten-hour audio recording was taken at each point by an appointed
research assistant, 5 and only two hours of each point were chosen at random to
use for analysis. The Flanders test was conducted at the beginning of the first
semester, during a block course between the first and second semester, and
toward the end of the second semester. It was intended that the students would
not be distracted by the observer recording their responses and initiation in
asking and answering questions, as well as their making comments in the
classroom. The data was recorded without great difficulty.
In the course of interpreting and evaluating the recorded data about the
students' learning behavior in the classroom, however, the research assistant
and I had some difficulties applying Flanders' tabulating procedure. Flanders'
tallying and interpreting system proved not only too technical to be applied to the
SEANBC classroom situation, but an additional obstacle was that it was originally
designed to be used in public school setting. The research assistant and I
decided to search for some new procedures that we could use intelligibly in
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interpreting and evaluating the students' learning behavior, while maintaining
most of Flanders' helpful observing and recording procedures.
The Implementation of the Flanders Interaction Analysis
The Flanders Interaction Analysis, a helpful method to measure the
change in the interaction of students in their ability to ask questions and to
participate in the teaching/learning process, was conducted in the year-long
courses of the "Pastoring a Thai Church I and 11." (See Definition of Terms in
Chapter 1 for more details concerning the Flanders Interaction Analysis.) Since
interaction and flexibility are primary elements in the change of the paradigm
from the traditional teaching/learning style to the "Khit-Pen" Theological
Education Model, Flanders Interaction Analysis was applied at three points
during the school year. There was some degree of flexibility and modification in
its use. Measurement of the students' interaction at the beginning of the year
and again toward the end of the school year particularly has shown that students
learned to become intentional, self-guided learners through asking questions and
making comments.
The observation using the Flanders Interaction Analysis was recorded and
randomly analyzed by an appointed research assistant, Mr.Weerapon
Kaewklang. The Flanders test conducted with the same students at the
beginning of the first semester, during a block course between the first and
second semester, and toward the end of the second semester. The analysis
involved comparing how the students learned through asking questions and
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making comments in each given period. The results of the Flanders Interaction
Analysis are seen in the evaluating procedures which follow here.
We learned that a contemporary Thai educator, Roong Kaewdang, had
successfully adapted Flanders Interaction Analysis only recently, and it had been
used to study a learning behavior of the Thai public school students across the
country.6 We were able to meet with him. Based on Kaewdang's modified
procedure for evaluating learning behavior, we then created an evaluating
technique that conformed to the learning situation of the SEANBC students. The
results of the three Flanders tests are given here, with the modified evaluative
technique.
Flanders Interaction Analysis I
The first session of observing and recording the students' learning
behavior using the Flanders Interaction Analysis was taken on July 4th, 11th,
18th, and 25th. The evaluation was conducted for the students in the course
"Pastoring a Thai Church I. n The evaluation procedure was carried out by
Mr. Weerapon Kaewklang, a research assistant. As is indicated in the diagram,
the frequency of the teacher talk dominated the student talk all throughout the
series of sessions. The bars represent the frequency number of the "teacher
talk" in comparison with the frequency number of the "student talk:· After three
weeks in the course, feelings of reluctance, fear, intimidation, silence, and
confusion still seemed to dominate the learning behavior of the students at this
stage. According to Roong Kaewdang this pattern of learning has become ~a
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common characteristic of the learning behavior of the Thai students" (1998:91).
The evaluation may be diagrammed as follows:

Teacher Talk

Student Talk
Figure 9:

Diagram Indicating the Frequency of Teacher's Activity in
Comparison with Students' Activity during the First Evaluation.

Flanders Interaction Analysis II
The second observation was recorded again on September 5th, 12th,
19th, and 26th by the research assistant. This period of time overlapped the end
of the course "Pastoring a Church I" and the task force seminar held between
semesters. As indicated in the diagram, the gap between the "teacher talk" and
the "student talk" was narrowed as the students became more and more involved
in the interactions and discussions throughout the sessions. Evaluation at this
stage has showed encouraging signs of improvement both on the part of the
teacher and the students. Feelings of intimidation, fear, reluctance, silence, and
confusion had decreased. This level of learning activity is not typical in the
general educational settings, however? Even at this point, while the students
may have felt more comfortable to ask questions and make comments, the
students' responses could not yet be considered taking initiative of their own
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ideas. The diagram indicating students' learning activities at this stage may be
drawn as follows :

Teacher Talk

Student Talk

Figure 10: Diagram Indicating the Frequency of Teacher's Activity in
Comparison with Students' Activity during the Second Evaluation.
Flanders Interaction Analysis III
The third and final evaluation of the students' learning behavior at the
SEANBC was conducted on January 5th, 12th, 19th, 26th by a research
assistant. This was toward the end of the course "Pastoring a Thai Church 11."
As indicated in the diagram, the students had become more comfortable in
asking questions and in making comments as the sessions progressed. The
"Pastoring a Thai Church II," as mentioned earlier, intentionally placed high
emphasis on actionlreflection; and the students had more freedom and
opportunity to express their own ideas and opinions in this learning setting . At
the end of the year the students' feelings of intimidation, fear, reluctance, silence,
and confusion now were replaced with confidence as evidenced by their
initiatives and independent responses. The "teacher talk" was on the decrease
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while the "'student talk" was on the increase. The teacher at this stage served
primarily as facilitator and advisor to the students. The learning behavior of the
students at this stage may be diagrammed as follows :

Teacher Talk

Student Talk
Figure 11: Diagram Indicating the Frequency of Teacher's Activity in
Comparison with Students' Activity during the Third Evaluation.

As a teacher, Flanders Interaction Analysis helped me to beware of the
subtle danger of having the tendency to unconsciously dominate the learning
activities in the classroom. The study of the observation results indicated that
there can be a lot more teaching with a lot less learning taking place within the
classroom. The Flanders model reminded me of the mental barriers that tend to
get in the way of the teacher-student relationships and partnership in learning.
These barriers not only keep mutual learning from taking place, they also often
create feelings of intimidation, fear, and reluctance mainly on the part of the
student to actively participate in the teachingllearning process. These barriers
can take on a variety of perceptive forms. They can be intellectual (Le., teacher
is more superior in their knowledge and understanding) , traditional (Le., teacher
belongs to a higher social hierarchy), or even personal (i.e., teacher's personality

273
is intimidating and threatening). The study seemed to imply, too, that unless the
teacher begins to show his or her vulnerability to the students it is doubly difficult
for mutual learning to take its root in the teachinglleaming process. Finally, the
Flanders Interaction Analysis helped me to realize that change and improvement
in the learning behavior of the students is achievable. It is incumbent on both the
teacher and the students to commit themselves to a continuous, ongoing
dialogue in the teachingllearning process. Learning can become a life
transforming experience when the teacher and the students begin to feel
vulnerable by realizing that they are "no longer merely the-ones-who-teach, but
ones who themselves are taught in dialogue with one another, who in tum while
being taught also teach" (Freire 1995 [1970]: 65).
The Flanders Interaction Analysis supports the conclusion that the "KhitPen" Theological Education is a success at one point. The students have now
become interactive as well as active participants in the teachinglleaming
process. SEANBC classroom has now students who take initiative in asking
questions, making comments, and formulating their own ideas and thinking.
Summary
A Thai proverb has it that liRa Ya Taang Pi Sude Maa; Kaan Vela Pi Sude

Kon" (or "The length of stride proves the strength of the horse; the length of time
proves the integrity of men"). The experiment using the "Khit-Pen" Theological
Education Model was carried out at the South East Asia Nazarene Bible College
for a fairly short period of time. Nonetheless, the model has proved to be
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successful in equipping men and women to be thinking persons in ministering
and in relating to people in the community.
In this chapter I have attempted to show, from the results of activities
conducted in the experiment, that using the "Khit-Pen" Theological Education
Model has made a profound impact on the learning of the SEANBC students.
For example, the students' involvement in conducting surveys among one
hundred seventy people from diverse educational, vocational, and social
backgrounds taught them the values of interaction and reflection in the
theological education process. They discovered the importance of community
involvement to the task of theological training and to the work of the ministry in
the local churches. Students experienced firsthand the wealth and strengths of
collaboration or cooperation in theological and pastoral efforts. And, in contrast
to perceiving learning as a product with limited age span, form, timeline, and
location, the students came to regard learning as a process; it is now an ongoing
action/reflection, making new or revised interpretation of the meaning of
experience, which guides to subsequent understanding, appreciation, and action.
The results of the two case studies indicate that the students learned to
think and reflect on the scriptural model of Jesus' call for having compassion on
the people (Matthew 9:36). They engaged in relating the truths of Bible to their
own life circumstances as they were attempting to provide solutions to real-life
issues. The students discovered that to be effective Thai church leaders, one
must learn to deal with issues and concerns from various perspectives. They
learned to be flexible, open-minded and able to deal with things that are not
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directly addressed in the Scripture. They recognized the needs for collaborating
for giving regard to other people's opinions and ideas with the desire to
understand and not to judge (Matthew 7·1). The students have exhibited the
ability to counteract the problems confronting them in their lives and their
community--to take a proactive approach in resolving differences.
I have demonstrated how the unprecedented method of field trips helped
the students to connect the texts they had learned with the contexts in which they
live. They gained new perceptions as well as appreciation for their cultural
heritage. Remarkably, they attempted to integrate some cultural elements with
their own Christian faith and practices. The students' learning behavior
improved, as I have indicated. There were encouraging signs of improvement in
their ability to think, to reflect, and to interact in the learning process. They
became active participants, to express their own ideas and opinions, and to take
initiative in learning as well as in doing the working of the ministry. The students
exhibited the concept of partnership in learning as they came to discover that
while they are being taught, they also teach.
Based on the types of evidences in this chapter, I have demonstrated that
the "Khit-Pen" Theological Education Model can be very successful in the Thai
seminary and Bible school context. Thus it is proposed as a suitable model for
contextualizing theological education in other schools in Thailand and beyond .
The evidences of change exhibited by the SEANBC students led one of my
Nazarene missionary colleagues, Rev. W. Richard Knox, to conclude with
confidence. "What you are doing at SEANBC and in the lives of these men and
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women is nothing short of providing a 'life-saver' for the Church of the Nazarene
in Thailand, and for that matter, for the whole region" (Comment of W . Richard
Knox in a personal conversation at the 1998 Thailand District Assembly, held in
Chiangmai, January 1998). His comment gives me great hope that the project of
renewing theological education can and will gain support, and thus affect the
entire Christian community.
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1. This statement is reflected in Chapter 1 which describes the problems
confronting Thai pastors in carrying out the work of the ministry. Also, it is
demonstrated through the interview responses from pastors and lay persons in
Chapter 6.
2. Simultaneous with conducting the "Pastoring a Thai Church II" course,
I was also teaching "Planting a Church in Today's Thai Society," a required
course for B.Th. students. In the middle part of the semester, I introduced to the
students "7 Steps" toward planting a church in the Bangkok area. They were:
(1) Praying and Planning, (2) Team Building, (3) People Group Identifying, (4)
Relationship Building, (5) People Organizing, (6) People Grouping, and (7)
People Equipping. Some students who were intrigued by the "7 Step" principle
decided to try it out with the people in their community.
3. In the interview questions, participants were allowed to give openended responses. From frequently-given answers, then, response options were
chosen for inclusion in the questionnaire; and choice of response was less open,
although persons could choose "Other." Comparison of data from the interviews
and the survey questionnaires is possible, but some latitude for wording and
categorizing of responses should be recognized.
4. I preached a sermon on Jesus' parable of "The Good Samaritan" (Luke
10:29-37) with a focus on complementing what the Samaritan had done as well
as critiquing what the Samaritan had not done. The main objective was to raise
an awareness among Christians that our calling not to simply care for one
particular aspect of the people lives; rather our calling is the total commitment to
ministering to the total people with the total gospel.
5. Mr. Weerapon Kaewklang, a research assistant, works as the data
analysts at the Data Processing Department, Port Authority of Thailand. Mr.
Weerapon a dedicated board member of the first Bangkok Church of the
Nazarene. The observation of the students' learning behavior was recorded on
the basis of the frequency of their responses to questions as seen in their asking
questions and making comments.
6. Dr. Roong Kaewdang, author of the best-selling Pa Ti Vat Kam Suk Sa
Tai; [Revolutionizing Thai Education), is currently the General Secretary of
National Board of Education, Office of the Prime Minister.
7 - Dr. Roong Kaewdang conducted the observation of the learning
behavior of the students in one high school in Bangkok using the Flanders
Interaction Analysis. From his recording of the frequency of the "teacher-talk" in
comparison with the "student-talk," he discovered that the average Thai school
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teachers spend approximately 10 to 20 minutes talking continuously in each
session in the classroom before they would let students ask the questions.
Kaewdang states that "this represents the generalleaming atmosphere in the
majority of Thai school classrooms. .. 70 to 80 percent of learning activities in
the current Thai classrooms fall under the 'teacher-talk' category" (1998:92).
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CHAPTER 7
Conclusions and Recommendations for the
Renewal of the Theological Education System in Thailand

In the autumn of 1985, Dr. Rodrigo D. Tano, then the President of the
Alliance Biblical Seminary, Manila, Philippines, told a story of the two salesmen
from North America, (during a mission field trip) as I rode with him to one of the
tribal villages in northern Luzon, Philippines. The two salesmen were
successfully working for a shoe company when they received a new assignment
to expand the shoe business overseas. Ecstatic, they went with great ambition
and expectation to a far country they had never known. However, much to their
surprise, the moment they arrived in that island country they noticed that no one
on the whole island wore shoes. In fact, shoe-wearing was not only uncommon,
it was also unprecedented. Feeling destroyed, one of the salesmen turned to his
colleague questioning if their decision to come here was a mistake. His partner
replied, "I am excited that no one on this island knew anything about wearing
shoes. If they did, it would make our job much harder in convincing them to
change their taste of shoe. This situation really provides an ideal opportunity for
both of us to become 'pioneers,' or 'trailblazers,' in the shoe business on the
island!"
Fortunately, the churches in Thailand in which the "Khit-Pen" Theological
Education Model was implemented had some knowledge of the importance of
the "shoes" of theological education to the church ministry. I am claiming to be
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neither a pioneer nor a trail-blazer in the theological education ministry in the
country. In fact, even long before I ever thought about working on this very topic
God had already begun planting the seeds of ideas and interest in the hearts and
minds of men and women who, knowingly and unknowingly, were being used by
Him as instruments to bring forth the "Khit-Pen" concept of education .
The Thai churches have long recognized that theological education
programs provide opportunities to train church leaders in the country. And they
realized that it was through these trained leaders that the ministry of the Lord
Jesus Christ was carried on from one generation to another. So their knowledge
and recognition of the importance of theological education made them eager to
cooperate; and introducing the experiment of using the new model was made
much easier. Their recognition of the importance of theological education to the
ministry of the church helped pave the way for the improvement and the
innovation ofthe theologicaleducation programs in the country.
Evaluation of the "Khit-Pen" Theological Education Model
The first usage of the "Khit-Pen" Theological Education Model at the South
East Asia Nazarene Bible College may be said to have validated the fundamental
educational and theological principles which were the bases on which the new
model was created . These principles include:
1. The recognition of the students' involvement and the preparation for
active participation in the teaching/Jearning process.
2. The importance of understanding local issues, needs, and problems
confronting the people.
3. The vital role of community involvement in curriculum design and
evaluation.
4. The importance of flexibility in both content and method.
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5. The significance of critical thinking, interaction , and reflection in the
teaching/learning process.
6. The importance of dialogue in the teaching/learning process. The
dialogue between teachers and students and between themselves and
their community:
7 The relationship between reflection and action, theory and praxis.
8. The commitment to partnership in the task of teaching and learning .
9. The importance of the ability and creativity to integrate and apply the
scriptural truths into the students' own personal and communal lives.
10. The commitment to the continuous, life-long , and ongoing value of
learning.
11. The need for cooperation, incorporation, contextualization, and
contemporarization in the task of theological education.
12. The importance of the via media approach to theological education for
leadership training in the contemporary world. 1
Using these principles as criteria, evaluation of the model at the
institutional level indicated it was successful in many areas. Its effect on
teaching/learning was measurable in most cases.
Four methods were devised to evaluate the presence and effectiveness of
the principles in the first usage of the "Khit-Pen" Theological Education Model.
First was the Flanders Interaction Analysis . The goal was to evaluate the
student/teacher oral interaction within the SEANBC classroom. The criteria by
which to evaluate the students' learning behavior was through the comparison
between the frequency of the "teacher talk" and the "'student talk.,,2 The
evaluation of the students' classroom interaction showed that they were reluctant
to interact with the teacher at the beginning. This is a common learning behavior
found in most Thai classrooms, whether it be in the Bible school settings or in the
secular education setting, where the teacher tends to dominate the
teaching/learning process. 3 Such a learning behavior, however, began to
change as the students were encouraged to take initiative by becoming active
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participants in the classroom discussion and interaction. The evaluation using
the Flanders Interaction Analysis at the end of the school year indicated
significant improvement of the students' learning behavior in the classroom. The
students gained confidence to share and to interact with the teacher and with
their fellow students. While there is no "ideal" percentage of "teacher talk" and
-student talk," the evaluation of the students/teacher oral interaction within the
classroom indicated remarkable change in the learning behaviors. Thus, the
Flanders method confirmed that the educational and theological principles of
·"recognition of the students' involvement and the preparation for active
participation in the teaching/learning" was being learned by the students.
Second was the Case Study. As a tool by which to enable the SEANBC
students to"seek a biblical solution to the problem under the guidance of the
Holy Spirif (Hiebert 1987' 19), two real-life case studies were utilized in order to
evaluate the students' ability to interpret cultural settings of the issues raised and
to investigate the scriptural solutions. The students came to realize that while the
Bible speaks clearly about many things, the Scripture is silent about some
specific cultural issues confronting the people in a particular context. At times
there seems to be a wide gulf between the biblical world and the modern world.
"This gulf needs to be bridged if we want to make the biblical message relevant
to contemporary lives" (Hiebert 1987·15). The criteria for evaluation of the
students' attempt to bridge such a gulf was based on their ability to identify
common ground between the Scriptural teachings and Thai cultural
circumstances. The students discovered that there was no simple solution, no
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black-or-white answers to many culturally-related problems. But the students'
diligence and determination to seek the biblical solutions to the questions under
the guidance of the Holy Spirit enabled them to find common ground between the
Scripture and culture. Through a series of discussion and interaction with one
another, the students gave some practical recommendations concerning the
problems raised in the two case studies. Their responses were biblically attuned
and culturally relevant. Through the case study method the students learned the
importance of understanding issues and concerns confronting the people and the
ability to seek biblical solutions to the problems. They also learned to be creative
in their attempts to integrate and apply the scriptural truths into their personal and
communal lives. Recognizing the value of continuous, life-long learning, the
students made remarkable efforts to find the common ground, or middle-of-theroad recommendations, between the Scriptural teachings and Thai cultural
issues.
Third was the writing of Interaction Papers. It was designed to help the
students to integrate and reflect on the insights gained from the readings in light
of their life circumstances. The writing of interaction papers allowed the students
to interact not only with the articles they read, but also with other participants in
the classroom sessions. It was a holistic learning as the students attempted to
make comments of the insights gained from reading the articles in light of their
life and ministry. Writing interaction papers turned out to be a new adventure for
the SEANBC students. In fact, interacting with the knowledge one learns in light
of one's own life situation is not common in many theological institutions in
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Thailand. The steps used in guiding the students in developing interaction
papers followed the interaction paper format used in the E. Stanley Jones School
of World Mission and Evangelism. Through the writing of interaction papers the
students learned the importance of critical thinking as they integrated and
reflected on the insights from their own cultural perspective. The stUdents also
recognized the relationship between reflection and action, theory and praxis in
the teaching/learning process as they attempted to live out the knowledge they
have learned in light of their life circumstances.
Fourth was the Field Trip. Two field trips, taken in the second semester,
each having a different purpose and focus, were intended to help the students
know the importance of dialogue and community involvement in doing Christian
ministry in Thailand. The field trips were also designed to allow the students to
see the need for contextualization of the Christian message and the cooperation
between theological institutions and the local churches. From the first field trip,
the cultural observation trip, the students showed the ability to observe cultural
elements of the Thai Buddhists and critically adapt those elements to Christian
practices. The trip helped the students to learn to appreciate and respect the
people's belief system, thus enabling them to hold meaningful dialogue with the
Thai Buddhists. After the trip, the students shared their impressions and findings
in the classroom. Based on their cultural observation and discussion about the
event, the students formulated indigenous worship order and carried it out using
forms that were meaningful to them. The "contextualized worship" received
positive responses as some students found Christian meaning and richness in
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the celebration. One student admitted, "This worship service not only helped me
to see the beauty and richness of my own cultural heritage, it also affirmed that
Thai Christians can glorify God through Thai ways and means."
From the first trip, the students learned the importance of understanding
the cultural issues of the people. They were able to dialogue and reflect on those
issues from the biblical perspective. Based on their respect and appreciation of
the Thai culture, the students made a remarkable attempt to adapt Thai cultural
elements to Christian practices. Their understanding of the contextualization of
the Christian message was illustrated in the formulation of an indigenous worship
order on which they carried out using forms that were meaningful to them.
The second trip, the community service project, showed the students'
ability to experience the value of community involvement, and make contribution
to the life of the community which goes beyond local church or religious setting.
The goal was to serve the people in the community and to share the gospel after
the community service. The criteria for evaluation was based on the students'
building relationships with the community, changing the image of Christian
church in the community. The students told their stories to the people in the
community, a natural context in which the listeners could hear and see the
gospel. The community service performed by the students has prepared the soil
for the people to hear the gospel and be drawn to a long-term seed sowing and
harvesting. The community service trip not only enlarged the students'
perception of Christian ministry, it also opened doors of opportunity for the
church evangelistic outreach activity among the people within the community.
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One church elder said, "The team's contribution to the community will
make many non-Christian people feel grateful for the Christian good deeds. This
will certainly lead to change in their perception and attitude toward the Christian
church." Some students have shown their interest in revisiting the place for
further community service and evangelization. They believe that the follow-up
trip to the community will not only enhance deeper relationships, it will also bring
about greater responses among the people in the future. From the second trip,
the students realized the importance of community involvement in curriculum
design and evaluation. They learned the significance of flexibility in both content
and method in the teaching/learning process. The students recognized the
vitality of cooperation and partnership as they combined their efforts in carrying
out the task of the ministry. The students' ability to work side by side with
students from other institutions and with the church from different denomination
reflected their understanding of via media, middle-of-the-road approach to
theological education and Christian ministry.
After seeing the fundamental educational and theological principles being
used successfully, I am able to draw some conclusions and make a broad
evaluation of the "Khit-Pen" Theological Education Model at the institutional level.
The students became active participants in the teachingllearning process.
They seemed to recognize the importance of understanding issues and concern
confronting people in the context. Through the students' interviews and
interactions with the people, the community became involved in the curriculum
design and evaluation. The flexibility and adaptability of the course content and
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the delivery systems empowered the students to be creative, and to take initiative
in their learning behavior. They learned the importance of critical thinking,
integration, and reflection in the teaching/learning process. The students learned
the vital role of dialogue as they were engaged in discussion that took place both
in the classroom and in the community. By attempting to relate the insights they
gained to their life situations, the students learned the relationships between
reflection and action, theory and praxis. The students learned the value of
partnership in learning as they were invited to share their findings in the
classroom sessions. They discovered the excitement of "learning'· the truth and
"living it ouf as they attempted to apply what they have learned to their personal
and communal lives. SEANBC's effort to network our training programs with
other institutions and its strong emphasis on enabling the students to understand
the Scripture from their cultural perspective helped the students to see the need
for cooperation, incorporation, contextualization, and contemporarization in
theological education. And the students realized the importance of via media,
middle-of-the-road approach to Christian training and ministry in the modern
world as they learned to accept differences of views and opinions, and to listen to
those who hold dissimilar convictions.
While the "Khit-Pen" Theological Education Model may have been
successful at the institutional level, there are areas in which the model may need
improvement to make its principles adaptable in other institutional circumstances
in Thailand. In other words, there might be some cautions, qualifications, and
possible weaknesses in the new model that need to be taken into consideration
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before it can be used effectively in other levels. The reader must remember that
much of the success of the first usage of the "Khit-Pen" Theological Education
Model was due largely to the author who formulated the model and ~ed it in the
first nine months of its use and had experienced much of it firsthand in his own
training . This actually does not deny the principles, but it does suggest that they
may not be carried out effectively by other persons without attention to their
equipping for the task of using "Khit-Pen" without other factors in operation . The
"other factors, " then, are described here.
The author's assessment of the new model revealed some possible
challenges in the use of the "Khit-Pen" Theological Education Model. One of the
most immediate areas of possible challenges may be found within the Bible
School and seminary professors who deal with the students using this model in
the classroom setting. The one weakness I frequently seem to find among many
dedicated Bible School and seminary professors is that their style of teaching
Bible School and seminary students is no different from the traditional way of
teaching children in general grade school settings. The main characteristic of the
conventional teaching style is the domination of the students' thought processes
by the teacher. A teacher lectures and then may perhaps use questions and
answers to be sure that the students are involved in problem solving . But then
there is a tendency to go right back to lecturing again.
While there are a number of "good" professors who may be more
adaptable than the others, they nevertheless do need training in a new
educational methodology and this training itself has to be evolved through
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experimentation and feedback. It needs to be conducted from the institutional,
national, and global levels. My observation and assessment of traditional
teaching styles in many theological institutions in Thailand led to the conclusion
that major changes would need to be made before the Bible School and
Seminary professors could function on the "Khit-Pen" Theological Education
Model lines. I also felt that full mastery of the discussion, interactive two-way
communication techniques, which is considered essential to the training process
of the Thai church leaders, was not easy for many Bible School and Seminary
professors to achieve.
Therefore, to counteract the didactic, informative tendencies of the
traditional professors, continuous training in teaching must be conducted in the
form of workshops with a minimum of lecturing. Group discussions, learning by
doing, case studies, field trip study, and other practical demonstrations must be
utilized in order to help the Bible School and Seminary professors in Thailand
understand ways to deal with the thinking adult learners.
In the experimental use of the "Khit-Pen" Theological Education Model at
SEANBC, the model proved effective. Let us now look at the summary of the
problems of Thai theological education and discuss how the "Khit-Pen" model
would address those specific concerns that were identified earlier.
Problems of Thai Theological Education
The interviews, the survey, and the review of related literature on
theological education demonstrated the need for reform and renewal of the task
of theological education for leadership training in Thailand. The current
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theological education programs, it was argued, was too remote from life
circumstances and irrelevant to the concerns and issues confronting the
churches in the society. Most of the theological institutions in Thailand are still
basically doing the same kind of theological training that they inherited from the
missionary time. Their theological training is largely patterned according to the
theological education of the West in institutional structure and programmatical
design. The contents taught are essentially the theologies of the Western
churches, addressing concerns and issues found in the Western context. The
teaching methods, too, are fundamentally Western as they often are geared
toward academic and philosophical orientation. The books used in the Thai
theological institutions both as texts for their courses as well as library resources
are imported from the West. Although some have been translated, the majority
of them are still in foreign languages (mostly English). As a result, the
uncontextualized materials and system have produced uncontextualized church
leaders who experience great difficulty relating the biblical truths to the life issues
of the people in the community in which they minister. Lack of ability to think, to
reflect, and to relate the gospel message to the contemporary issues and
concerns confronting the churches leads many Thai pastors to despair,
frustration, and exhaustion in doing the ministry. Survey results clearly show that
re-thinking, redesigning, and renewal in theological education programs in
Thailand is essential.
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Solutions for Specific Areas
of the Thai Theological Education
In an attempt to provide directions or recommendations for the renewal, I
now propose ten agenda items by which to renew the theological education
system in Thailand. These recommendations were drawn primarily from the
insights gained during the field research in Thailand. The materials from experts
in theological education as seen in the review of related literature were
secondary sources. These recommendations are:
1. Be committed to contextualization. The "Khit-Pen" Theological
Education Model was deliberately and intentionally committed to the context in
which it was implemented. The Thai theological training must be designed with
deliberate reference to the contexts in which it is carried out. It must seek "to
understand the frames of reference and worldviews that people have developed
to make sense out of their environment" (Bradshaw 1993:49). The current Thai
theological education has been guilty of either duplicating the theological
curricula from abroad or handing down traditional forms of theological education
unaltered from the past. I suspect that in many theological institutions, traditional
patterns of theological education are being maintained only because they are
traditional to the point of seriously hindering the formation of effective leadership
for the Thai churches. For example, the selection of courses for the curriculum,
and the content of every course in the curriculum, was not so much based on the
context of ministry of the learners. But the selection was decided solely on the
basis of denominational distinctives or traditional preferences. It would be a
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great help if our theological education demonstrated that it existed in and for its
specific context in its curricular content, in structure of operation, in governance
and administration, in staffing and finance, in teaching styles and class
assignments, in library resources and student services.
In his article "The Future of Theological Education," Robert W. Ferris
quoted the work of scholars who warned against undervaluing the importance of
context in education. He states:
There is a myth to be dispelled: the idea that real knowledge and
learning may be attained only when they are 'purified' of their contexts.
We submit that many of the difficulties of learning today stem from the
neglect of contexts. Statements, norms, values, cultural artifacts,
technology and information are circulated or transferred from one place
to another, and from one individual to another, with the pretension that
they are comprehensive without regard for the contexts in which they
were created or received
The unavoidable consequence of this
view of societal learning is elitism, technocracy, and patemalism. What
is omitted is the fact that meaning and values--decisivefor learning--are
products of society at large, not of specialized centers. Despite all their
technical advantages, the bodies of knowledge, technologies, know-how,
and theories produced by such centers contain inherent shortcoming--they
are too often divorced from the social context. (Botkin, Elmandjra
and Malitza, quoted in Ferris 1995:259)
Therefore, it is imperative that Thai theological education be committed to
training church leaders from the perspective of their own worldview, culture,
values, and social and historical situations. It must attempt to help the students
to study the truths of the gospel using forms and methods they can understand.
The commitment to contextualizing the curriculum content and teaching methods
is clearly illustrated in the institutional mission statement of the South East Asia
Nazarene Bible College. It reads:
SEANBC emphasizes contextualized curriculum in order to develop a
strong indigenous church. Our goal is to equip students to understand
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Christian faith in terms of their own cultural context. Instruction will be
structured to help the students think, reflect, and act upon beliefs and
practices from the perspective of his or her own worldview, culture, and
social and historical situations. While the course descriptions and content
will follow generally accepted Bible College curriculum standards, specific
applications and methodology will be contextualized to fit the Southeast
Asian cultural settings. For example, the curriculum will be adjusted to
fit specific campuses, extensions, and cultural settings of the Thai, Lahu,
Khamer, and Burmese students. Theology courses such as Narrative
Theology and Contextual Theology will help the students to apply Biblical
and theological truths to life settings in Southeast Asia. The History
courses are designed to move from the general to the specific--History
of the Church from the apostles to the present, Asian Church History, and
finally, History ofthe Church of the Nazarene. (1997-98 Catalog of the
South East Asia Nazarene Bible College, 1997:7)
2. Be involved with the church and the community. As indicated in the
previous chapters, more specifically Chapters 4 to 6, the involvement of church
and community is crucial for theological education. It furnishes emotional and
intellectual support for both the students and the teacher. It also provides a
variety of views, questions, and ideas that are helpful to the teaching and
learning process. Not only is current Thai theological education guilty of
conducting its task merely in terms of traditional or personal notions of
theological education, it is often at fault as it tends to operate its training
programs in isolation from the church and the community. As a result, its design
and operation of the programs are not being determined by a close attentiveness
to the needs and expectations of the churches and the surrounding community.
Failure of Thai theological institutions to establish multiple modes of
ongoing interaction with the local churches and surrounding community, both at
official and at grassroots levels, probably has prevented them from regularly
adjusting and developing theological programs in the light of those dialogues.
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The importance of church and community involvement in the process of the task
of theological education led one progressive educator to affirm that, "It is
imperative that we develop ministry training structures with (rather than for) the
church [and the community], therefore, because it is only through the
participation of the church [and the community] that those structures are
endowed with meaning and value" (Ferris 1995:260). The effectiveness of
theological education in Thailand calls for the involvement of the churches and
the community. To borrow a popular expression widely embraced by progressive
Thai students, I may suggest that Thai theological education programs become
manifestly Kong Krid Sajak [Qf the church], Doey Krid Sajak [through the church],
and Pue Krid Sajak [for the church].4 For example, the ideas of the "Khit-Pen"
Theological Education Model were intentionally put into practice as the SEANBC
students became involved in the churches and the community. The way in which
the community involvement was carried out is described in Chapters 5 and 6 of
this dissertation.
3. Be flexible and adaptable. The current Thai theological education must
maintain its flexibility and adaptability in the training of church leaders. The
theological education program must nurture a much greater degree of diversity
as the leadership needs for the church are becoming more complicated. Our
theological education has been guilty for too long of being comfortably content to
train one type of leader for the church, at only one level of need, and by only one
educational approach. If the current Thai theological education task is to be fully
responsive and relate effectively to the complex needs and problems of the
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church, programs must begin to be opened up to a variety of issues and
concerns confronting the church nowadays.
There are at least three major areas in which the current theological
education must demonstrate its flexibility and adaptability within the unique
situation of Thailand.
Accommodate the full range of leadership training . Our theological
education must adapt itself to the full range of leadership roles required , and not
only attend to the most familiar or most basic ones. For example, theological
programs must not exist only to train full-time, professional church leaders. The
programs must also respond creatively, and in cooperation with other helpful
courses of study, to the leadership needs of the church. As indicated in the
questionnaire responses, other areas of the church's leadership needs to which
our theological program should attune itself include "lay" leadership training,
Christian education, evangelism, youth ministry, music, journalism and
communications, counseling, church administration, community development,
and social outreach.
Accommodate multi-level approaches to leadership training. Our
theological education must adapt itself to the multi-level approaches of
leadership training. The diversity of the students' educational, social, and cultural
backgrounds demands diverse levels of theological training. The current Thai
theological education must learn to take account of all academic levels of need,
and not become so frozen in serving one level. Our theological education
program has been guilty of presuming that the highest level, or conversely that
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the lowest level, of training is only "the strategic need." For example, in the late
1980s one Thai seminary was established in Bangkok with the sole purpose to
train only students at the graduate level. The agenda, they justified , helped them
to produce quality leaders for quality churches in Thailand . The institution soon
changed that policy as it became evident that by "freezing" itself to serve only
one particular level of church leadership, it did not make much impact on the Thai
churches as a whole. Our theological education must deliberately participate in
multi-level, multi-facet, and multi-schedule approaches to leadership training .
These approaches must be worked out on the basis of an assessment of the
church's leadership needs as a whole at all levels.
Accommodate various modes of leadership training. Our theological
education must embrace a greater flexibility in providing various educational
modes by which to touch the various levels of leadership need. It must not
confine its approach strictly within a single traditional pattern or radically new
pattern. The current Thai theological education must learn to employ multilocation, multi-language, and multi-delivery systems of leadership training . In
other words , it must utilize the combination of both residential and extension
systems, both formal and nonformal styles (i.e., short-term courses, intensive or
block classes workshops, evening classes, holiday institutes, in-service training,
weekend seminars, and continuing education programs) in theological training.
Flexibility and adaptability can help our theological program meet the full
spectrum of the leadership needs of the Thai churches.
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The SEANBC has included a theological program that allows the students
to study in the evenings which recognizes a different means of support that will
become their base for coming to school. This program is called "bi-vocational"
leadership training program. The program is a reflection of the "Khit-Pen"
Theological Education Model and an illustration of the SEANBC's flexibility and
adaptability in theological education. Flexible and adaptable theological
programs help meet a wider spectrum of needs of the church. The program's
commitment to flexibility and adaptability will not only help to alleviate the
church's perpetual dependence on the missionary funding, it will also help pave
the way for genuine indigenization of Christian churches in Thailand.
A non-Western theological educator, Tokunboh Adeyemo, sees flexibility
and adaptability as crucial step toward genuine renewal of theological education.
He insightfully writes:
In our theological education process renewal may demand flexibility as
opposed to rigidity, freedom of the Spirit as opposed to legalism, and
originality of symbolism and thought forms as opposed to traditionalism.
Of necessity, our pedagogy will shift from formal to informal, from
"communication to" to "communication with," from clandestine
individualism to community, from obligation to commitment, and from
mere display of talents to discovering, developing, and deploying the
charismata. (1982:12)
4. Emphasize diversity in teaching methods. The current Thai theological
education must dynamically utilize a variety of teaching methodologies,
evaluated and promoted in terms of their effectiveness, especially with respect to
cultural context. Nearly all of those who responded to Question 4: "What
teaching method(s) do you find most useful in helping you learning?" of the
questionnaire (in Chapter 6) indicated that they preferred diversity in teaching
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methods. Our theological education has been guilty of becoming "fixed" in one
method simply because it is traditional, or familiar, or even popular. It has been
criticized for emphasizing the transmission of information through lectures. While
lecture method is not necessarily bad, it is by no means the only appropriate
teaching method. There is need for sharing information in any teaching and
learning situation. Well-organized and well-presented lectures are often
effective. However, the problem with lectures, at least for church leadership
training, is that they do not go far and deep enough. For example, if we are
dealing with spiritual formation of the church leaders, we will have to go beyond
the "head" and get to the "heart:' If we are serious about world evangelization,
we will have to go beyond the "head," and the "heart" to focus on the "hands-on"
experience of the ministry. If minds, hearts, wills and actions are to be mobilized,
lectures by themselves are not enough. A Thai scholar, Ubolwan Mejudhon,
refers to this teaching method as "a synthesis of the concepts of the sacred
place, persons, actions, and the structure of the rite of passage." Her experience
as a university professor revealed that a good teaching method must correspond
with the characteristics of Thai learners and "Thai way of meekness" (1997:359).
In other words, our theological education must utilize the teaching methodologies
that allow the students to see, to hear, to feel, to smell, and to taste the scriptural
truths.
From the experiment using the "Khit-Pen" Theological Education Model in
teaching courses at SEANBC, I discovered that interactive learning activities
such as field trips, drama, discussions, debates, case studies, demonstrations,
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simulation games, and independent studies prove to be the most effective
teaching methods. These interactive approaches to learning must be utilized and
added to our repertory of teaching methodologies for the training of church
leadership. The current Thai theological programs need to take practical steps to
introduce and train their professors in new methods of instruction in a spirit of
innovative flexibility and experimentation. A South African theological educator
points out one valid reason why there is need for instructional variety in
theological education. He helpfully writes:
Furthermore, educational content and methodology should be
indigenised because there are different types of psychology or
mentality involved. The western mentality has been described as
~causative" in contrast to such types as "intuitive" and "imaginative"
in other parts of the world . (Hoyt 1980:3)
5. Show the interconnection between education and spirituality. The
current Thai theological education program must combine spiritual and practical
with academic objectives in one holistic integrated educational approach. The
theological program has been guilty offocusing educational requirements
narrowly on cognitive attainments, while hoping for students to grow in other
dimensions but leaving it largely to chance. The theological education must be
designed to attend to the growth and equipping of the whole people of God.
An attempt to isolate theory from practice is to perpetuate the Greek thinking that
gives high value to intellectual and philosophical activities while disregarding the
value of the involvement with the world. The Greek mentality diminishes the
biblical view of the world. Robert W . Ferris strikingly points out these contrasting
views. He writes:
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The Greek view leads toward isolation of the academy from the world,
whereas the biblical view recognizes the world as our classroom. The
Greek view tends to ignore experience in its preoccupation with ideas,
whereas the Scriptures honor righteousness and justice in human
relations, and call it wisdom. Educational systems rooted in the Greek
view are characterized by a drive to know; those grounded in the Bible
seek not only to know, but also to do and to be. (1995:262)
Two implications are present here. First, our theological education
program must deliberately foster the spiritual formation of the student.
Theological program must be pro-active and intentional about spiritual formation.
We must look for a spiritual development centered in total allegiance to the
lordship of Christ, progressively worked outward by the power of the Holy Spirit
into every area of life. Spiritual formation and theological education must not be
placed in adversarial positions. The classroom should be an essential venue of
spiritual formation. Recognizing the need for spiritual formation as part of
student's formal education, Gordon T. Smith shows their interconnection. He
writes:
Theological education is an essential part of spiritual formation;
spiritual formation is an essential part of theological education. They
are each most effective when they complement each other in a way
that is mutually reinforcing. Further, they are effective when our
objective is clear-the pursuit of wisdom-and when our means are
clear--through truth and through the example of our faculty. (1996:91)
A second implications, from Smith, then is that our theological program
must foster achievement in the practical skills of Christian leadership. These
practical skills of leadership must not only be introduced within a classroom
setting; but also our theological programs must incorporate these into our
educational arrangements and requirements a guided practical field experience
in precisely those skills which the students will need to employ in service during
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and after completion of their studies. Our theological education must provide
adequately supervised and monitored opportunities for practical vocational field
experience. The Thai theological education programs must blend the practical
and spiritual with the academic in our educational programs, and thus equip the
whole people of God for the work of the ministry. The importance of "blending"
academy and practice in preparation for a lifetime ministry is further echoed by
another progressive theological educator. He writes:
Training for the ministry involves much more than knowledge gained
in a classroom. Successful ministry depends on relating that knowledge
to the problems of real people in a real church. In a highly academic
environment there is always the danger of becoming isolated from
practical ministry. The application of classroom instruction to a real
setting is vital. (Dobson 1987:12)
Emphasis on the integration of theory and practice was an essential part
of the curriculum design of the South East Asia Nazarene Bible College, and was
seen in the "Pastoring a Thai Church I and II" courses. SEANBC repeatedly
stresses that the academic study of different courses must be applied to the life
and work setting of the pastor. This integration is accomplished through a series
of Supervised Ministry courses. Every semester includes a Supervised Ministry
course which emphasizes a specific area of ministry; and each Supervised
Ministry course is directly tied to a related ministry classroom subject,
emphasizing the connection between theory and practice.
6. Train for servanthood. The current Thai theological education must
commit itself to modeling servant attitudes and relationships between the faculty
and students. Our theological education has been at fault for overstating the
importance of courses and degrees, and for failing to provide the opportunity to
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demonstrate the servanthood patterns of leadership. We have thereby cultivated
and reinforced values of elitism among students. The Thai theological programs
must help students to develop leadership styles that are appropriate to their
intended biblical role within the body of Christ. Our theological education must
not assume that the characteristics of servanthood will appear once the students
attain their academic life. At the Asia Mission Congress II held in Pattaya,
Thailand, last year, I heard of a complaint about an Asbury Seminary graduate in
missiology who now works in Malaysia regarding his "hard-line personality" that
often gets in the way of his relationships with colleagues. One of his friends said,
"He did an extraordinary job in his writing on contextualization of Christian
theology. But his attitudes and perceptions about people also need to be
extraordinarily contextualized. Maybe what needs to be contextualized is not
only theology, but also his own personality." This, of course, is an individual case
that does not .prove an institution creates the elite attitude; but it points out the
need for an institution to become intentional about creating a servant attitude.
The formation of servanthood attitudes is more caught than taught.
Theological education programs must not merely hope that the true marks of
Christian servanthood will appear. The Thai theological education programs
have direct obligation to promote biblically approved leadership styles through
modeling by the teacher and through active encouragement, ~ractical exposition,
and deliberate reinforcement. Being servants, and training others for
servanthood, must constitute the characteristics of the Thai theological education
programs. An immediate implication of insight lies in the institutions' faculty
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recruitment. The responses of the local church pastors to Question 8 of the
questionnaire about church-related experience of the faculty (in Chapter 6)
before he or she is recruited to teach indicates that in recruiting faculty
theological institutions must evaluate and expect professional and instructional
competence. But with similar rigor, the institutions must also look for character-depth of piety, mature emotional well-being, and a vital commitment to
Christlikeness. While determining whether an individual has the emotional,
spiritual, and relational integrity is harder than evaluating one's professional
credentials, if our theological education programs are going to speak of the
integration of faith and learning, of intellectual and spiritual development, it must
first and foremost be modeled in the life of the faculty. For example, the search
committees of the Thai seminary and Bible school should utilize ideas and
insights of the local churches regarding faculty recruitment. It is incumbent upon
the search committees of theological institutions to work hand in hand with the
churches in determining the criteria for recruiting the faculty.
7. Encourage community living. The current theological education
programs must demonstrate the Christian pattern of community living. Our
theological programs are guilty of making theological institutions look like
Christian academic factories, efficiently producing graduates who eventually
become rivals in the ministry. Theological programs are under direct obligation
to function deliberately as educational Christian communities, sustained by the
modes of community that are biblically commended and culturally appropriate.
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It is essential that our current Thai theological education programs foster the
fellowship of the teachers and students not only in learning together, but also in
playing, eating, caring, worshipping, and working together. The community living
not only helps the teachers and students learn how to adapt to and live with
others, it also helps to develop a sense of bonding and interdependence between
teachers and students and students with their fellow students. SEANBC
encourages faculty and students to regularly spend quality time together on
every Wednesday afternoon for Sa Mak Kee Taam (or fellowship) and San Ta

Na Kam (or recreation). The activities help to create bonding among the
students and faculty that leads to mutual support for their lives and ministry.
8. Re-define education as a life-long, cooperative learning. A renowned
theological educator, Kenneth O. Gangel, maintains that the traditional model of
learning embraced by students from kindergarten through graduate school has
been a "take it--test it--Iose it" or a "forget-it-after-the-test" type of learning
(1997:6). The current Thai theological education programs must cultivate within
the students the values of learning as a process, an ongoing , life-long
commitment. The Thai theological programs are directly under obligation to free
the students from the competitive and combative climate of theological training
and church ministry. Our theological education must develop the collaborative
and cooperative learning structure in which students work together to achieve
mutually desirable goals. Cooperative learning among students helps prevent
the creation of unnecessary division and rivalry among national church leaders

305
which has become one of the major weaknesses of our theological education
system in the country.
Cooperative learning helps to avoid falling into a pit of a new form of
colonial mentality. I arbitrarily call it Wa domesticated colonial thinking ." This form
of colonial assumption often causes greater damage to the image of the Christian
churches than its original form. Robert W . Ferris helpfully describes this version
of colonial thinking in some length. He writes:
Whenever we are inclined to believe Western solutions are inherently
better than non-Western ones, we exhibit a colonial mentality. It is worth
noting, furthermore, that one need not bea white-skinned Westerner to
succumb to colonial thinking. Some of the more bizarre manifestations of
colonial thinking I have observed have been exhibited by non-Westerners
who had studied abroad
colonial assumptions destroy the bases
of mutual respect and trust [among national leaders] which are essential
to develop ministry training with the church. (1996:260)
The returning people in faculty development should meet regularly for
discussion with the local churches and the theological education institutions. The
Thai theological education programs should mediate the two-way dialogue and
consultation among theological educators and pastors from different theological
institutions and churches.
9. Promote self-directed learning. The current Thai theological education
programs need urgently to refocus their patterns of training toward encouraging
and facilitating self-directed learning. Our theological programs need to realize
that it is not enough to bring the student to the place where they are prepared for
the ministry. The theological programs should provide ways and means to help
the students not only complete the required courses of study, but also the
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programs should find some vehicles by which to facilitate a lifetime of ongoing
learning and development and growth.
Kenneth O. Gangel sees the promotion of self-directed learning as a
matter of necessity and a sign of the student's readiness for ministry. He writes:
[Self-directed learning] reminds us that the student, especially when
he or she becomes a graduate, may no longer have experienced
mentors to whom to turn with every question or problem. Apart from the
objectives we design, students should be encouraged to develop their
own objectives for each course and certainly, in the broad picture, for
their entire degree programs. The students who spend hours at the
Registrar's Office just checking to see whether requirements are being
met, or selects classes because of the time of day they happen to meet,
may be showing a lack of ministry readiness . (1997:5)
Thai theological programs should make extra effort to assume a much
greater role in the placement of our students, as part of our proper duty, and
experiment in ways of maintaining ongoing supportive links and services with
them after graduation. The current Thai theological education is often guilty of
neglecting to provide considerable measures of support for the graduates who
serve in different capacities in the world.
One of the complaints I frequently received while visiting churches in
Thailand was that many students felt forgotten by the seminary or Bible school
they once attended. Not only are they being left to fight the battles all by
themselves, many of them are getting exhausted while defending their lives and
their constituencies. The theological institutions' attempt to provide such links or
system of support for their graduates greatly helps the students to come to
experience the refreshment and renewal they desperately need for their
emotional, intellectual , and spiritual well-being .
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SEANBC in collaboration with the Thailand District Church of the
Nazarene designed a retreat program for the Thai pastors and their families to
meet regularly together every month. The pastors and their families pay only a
minimal charge. The church leaders are provided with a continuing education
program as they come to the district center for one week. The goal is for the
church pastors to learn together and to share their experiences in the ministry.
The program is intended to be holistic and informative for the pastors and their
families. The retreat program answers the exhaustion factor in Thai pastors as
they carry out their ministry.
10. Pursue partnership networking and cooperation . The current Thai
theological education programs must pursue contact and collaboration among
themselves for mutual support, encouragement, edification, and fellowship. Our
theological programs have been guilty of merely attending to our own needs and
affairs, thereby neglecting others in the same undertaking. Our prime motivation
in theological education must shift from competition to cooperation. The biblical
notion of mutuality needs to be expressed much more visibly and pragmatically
pursued among those involved in the theological education in Thailand. Too long
we have been acquiescent to an isolation of effort that denies the larger body of
Christ, thus failing both ourselves and Christ's body. The times and context in
which we serve demand active ongoing initiatives in cooperation and partnership
networking among the Thai theological seminaries and Bible schools across the
country.
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The current Thai theological education programs can be best explained in
terms of fragmentation and isolation. Even though efforts have been made to
encourage the Thai theological institutions to partner their training ministry (such
as the formation of Thailand Evangelical Theological Institutions or TETI), the
efforts have found minimal success in getting the twenty fragmented theological
institutions in the country to cooperate.
There are several reasons for lack of partnership networking among these
theological institutions. First, these seminaries and Bible schools are intrinsically
denominational institutions. The prime reason for their existence is to serve the
denominations in training leaders to fill the churches. Second , the institutions'
theological and doctrinal differences have prevented them from sharing their
personnel and resources. Many of them are concerned that their cooperation
with other institutions might result in the compromise of their theological and
doctrinal distinctives. Third, and perhaps most fundamentally, missionaries have
been and continue to be involved at various degrees in the formation of nearly all
theological institutions in the country. When the theological programs were
initiated and developed by the missionaries, the programs became owned by the
missionaries. There is no sense of ownership among the national leaders since
the ownership belongs to those who create and control them. It is what I have
come to call a "Golden Rule" in mission in which "the one with the gold makes all
the rules!"
For example, most theological schools in Thailand have been sponsored
or assisted (with their financial and personnel resources) by foreign mission
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boards and denominations. In almost all cases, they are a product of expatriate
missionary effort and initiative. It is not strange therefore that the leadership of
such institutions often lies in the hands of foreign missionaries, at least in the
early stages of development. In many instances, one wonders if the leadership
of these institutions will be transferred to the Thai nationals at all. Sometimes,
the policies and administrative set-up of the sponsoring mission and
denominational agencies are quite inflexible and insensitive to the necessity of
training nationals. So the oversight of the theological institutions must remain in
,the hands of expatriates chosen by denominational governing bodies in North
America that monitor the institutions from afar. If the leadership of institutions
eventually changes from expatriate to Thai nationals, in many instances it is not
without strings attached. On the surface they appear to have delegated national
leaders to serve in administrative positions, but in reality they still maintain
control behind the scenes. It has been axiomatic that where mission money is
invested in some ministry or project, foreign missionaries or mission personnel
have to administer finances or occupy some administrative positions to monitor
the expenditures. In some mission organizations or theological institutions in
Thailand, the last position to be relinquished by an expatriate missionary is that
of business manager or treasurer.
In an effort to partner with other theological institutions, SEANBC provides
a missionary internship program for students from other countries who are
interested in cross-cultural ministry experience. Mission students can spend one
semester in Thailand involved in Thai language study, evangelistic teams , youth
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camp, vacation Bible school, and other cross-cultural ministries. For example,
negotiations have begun for such a cooperative program with Korea Nazarene
University, Chonan City, Korea. Application for missionary internship must be
made through the originating school.
However, in light of the growing need and concern for joint participation
and cooperation among theological educators within Thailand. there are areas in
which partnership networking may be undertaken. The topic of partnership
networkings and cooperation among theological institutions in Thailand needs to
be explored in greater detail in the future. I would like to point out three of the
most crucial areas in which I believe mutual partnership networkings and
cooperation among the Thai theological institutions could be pursued.
First is the area of faculty exchanges. While visiting a number of
theological institutions in the country. I observed that only a handful of Thai
theological institutions can afford to have trained faculty members in specialized
areas of study. The majority of theological institutions in Thailand are small and
need to pool their personnel and resources for theological training. Such faculty
exchanges would not only help strengthen the Thai leadership training programs.
these would lead to greater cooperation in other areas of the ministry.
Second is the area of resources. There are two kinds of resources:
finances and the library resources. In the area of financial resources, theological
institutions in Thailand could cooperate by participating in a joint investment in
training of the faculty for mutual benefit and cross-fertilization in theological
education . This would require that the theological institutions work hand in hand
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in recruiting persons to be trained. In the area of library and classroom
resources, to some degree there should be the sharing of texts , curriculum, and
syllabi among theological institutions. As most of the books found in the
theological libraries in Thailand are written in English, there is need for
theological institutions to work together in determining what books need to be
translated or written. An inter-seminary task force committee should be formed
to help theological libraries in Thailand cope with the needs in this particular
area.
Third is the area of field trip activities. The theological institutions in
Thailand should be encouraged to participate in the joint field trip program
designed primarily to learn and observe the cultural and traditional heritage of the
people among whom they minister. The SEANBC recent field trips have
convinced the students to continue to make it their commitment that at least one
field trip must be taken in a given semester. Our cooperation in field trip activities
not only helps the participants to learn to respect and appreciate our own culture
and tradition, such cooperation also gives us a whole new perspective of the task
of theological education for leadership training in Thailand.
Recommendations for an Indigenous Philosophical
and Developmental Approach to Theological Education in Thailand
Renewal of theological education should be directed toward more than
curriculum changes, for curriculum changes continue to happen in many of the
theological institutions without achieving the expected renewal. It also should not
be addressed solely to the content and methodology of teaching , for these are
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only parts of the whole enterprise of theological education, significant as they
are. Rather, renewal of theological education should include a much more
comprehensive undertaking than just a few changes here and there. In other
words, it should involve revision of the whole concept of the theological education
in the country.
Renewal at this level must start with, and return often to, ask the same
fundamental questions: Is the church's current theological education system
really adequate in providing theological training for church leaders? What is the
aim of theological education? How is it related to God's act and today's
purpose? How is it related to the life and mission of the church? What kind of
men and women should the theological institutions aim at producing, particularly
in terms of Christian discipleship, life style, and openness and capacity to grow?
What theological education system should be used to train leaders for Thai
churches today so that tomorrow's church leaders will be effective in addressing
issues and concerns confronting the church in a changing world? What model of
theological education will be most beneficial and best fit leaders with various
educational background? How can we envision a theological education system
that is indigenous and will effectively meet, and fit, the leadership needs of the
Thai churches? These questions forever will remain to be pondered as we seek
to bring renewal and reform to the task of theological education in Thailand.
Let us return to reflect on the "Khit-Pen" diagram that can be explained to
function in terms of a "spinning wheel," and apply this process to the
development of theological education philosophy in Thailand.
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Denorrinations
(Theok:lgical Reference Groups)

Personal Discipling Groups

Figure 12:

Diagram Showing the Connection Between the "Khit-Pen"
Model's Five Stages.

The "Khit-Pen" wheel is interactive in many ways to provide theological
education for the South East Asia Nazarene Bible College. But the "Khit-Pen"
wheel can also go beyond the framework of the SEANBC to incorporate
seminaries and Bible schools of other denominations in the country. As a
reflective and ongoing model of theological education, the "Khit-Pen" can benefit
broader frameworks of theological education to include persons from theological
reference groups, social and cultural levels, personal discipling groups, and
theological learning groups. The "Khit-Pen" concept can be used by seminaries
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and Bible schools to begin to address fundamental questions of theological
education like those mentioned above. These questions are foundational to
formulating the ongoing philosophy oftheological education for Thailand. The
reflection on the solutions for developing a philosophy of theological education
can be done using the concept of the Mspinning wheel" of the "Khit-Pen"
Theological Education Model. As the wheel of reflection and interaction keeps
on spinning, the process of finding solutions for developing a philosophy of
theological education also continues.
I believe that with its flexibility and adaptability and its middle-of-the-road
characteristics, the "Khit-Pen" Theological Education Model can be the most
effective means by which to pursue cooperation and partnership networkings
among the current Thai theological education programs to change learning
outcome. The new methodology is usable not only by people from any
theological tradition without violating their theological and doctrinal positions, it is
also a highly interactive action-reflection theological model that calls for ongoing
honest koinonia where there is life-sharing fellowship of the members within the
larger body of Christ.
Donald Thorsen in his book The Wesleyan Quadrilateral insightfully
reminds us that an ongoing reflection and interaction of the task of theological
education can lead to completeness. He articulates this by referring to John
Wesley when he states "Wesley found wholeness more in the process of doing
theology than in its perceived completion" (1990:17). Wesley's perception of
theology [and theological education] as a process of thinking and reflecting, as
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opposed to a finished product, has become a unique strength of his theology,
namely, the recognition, delineation, and application of the nonconflicting sources
of authority of tradition, reason, and experience in contribution to and in
correlation with the primary religious authority of Scripture.
Likewise, the "Khit-Pen" Theological Education Model is far from being a
finished product of theological education. If the strength and the potentials of the
"Khit-Pen" model are to be realized fully in the broader educational frameworks
and in more diverse socia-cultural settings, continuous ongoing dialogues of
theological educators from different theological and denominational blocs is
required. Thus, if the "Khit-Pen" Theological Education Model is the best model
suited to Thailand, it will go beyond just developing responses to the ten point
recommended. It can be a homogenizing force for developing the broader
context of theological education in the country as well. And if the "Khit-Pen"
works in Thailand, it can also be suggested for use, in large or small schools, at
the denominational level or at the national level in other places.
As indicated earlier, the far reaching impact of the "Khit-Pen" model on the
SEANBC teaching curriculum was not anticipated. Evaluation of the curriculum
at the Thai theological institution will continue to be carried out in some ways in
the future. Through the process of applying the "Khit-Pen" model within the new
institution, it is hoped that the curriculum content as well as the teaching methods
will be evaluated later by theological educators to see if they are in keeping with
contemporary issues and concerns of the pastoral ministries in the country.
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It is anticipated also that in the future, as documents reporting on the
"Khit-Pen" experiment are circulated, national church leaders and theological
educators will be open to use the principles of the "Khit-Pen" Theological
Education Model as a basis for dialogue and discussion on theological education
needs and programs in Thailand. This evaluation, according to T H. MullerKruger in "The Cultural Orientation of Theological Education," should be
concerned with the "total environment of the Church, with the intelligent
comprehension of this environment, and with an evangelical confrontation of it,
through the Church and Christian message" (1964:61). Future evaluation then
may not simply mean "a repair or adding new subjects to the curriculum," but
rather it can mean "evaluating the design of theological education, and revising
the entire theological education system" (1964:71).
The future evaluation may need to ponder the questions raised by Lesslie
Newbigin in "Theological Education in a World Perspective." They are "the
questions of structure," that is, What model of leadership and theological
structure fits the context? They are "the questions of method" --What instruction
model communicates more effectively to students in the context? And fina"y,
they are "the questions of content"--What kind of theological content reflects the
needs and interest of the context? (1984:6-8).
The "Khit-Pen" Theological Education Model is a new contribution to the
task of training leaders for the church. The goal of indigenizing theological
education remains an important one in an effort to complete the mission of
Christ.
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1. The fundamental principles of the "Khit-Pen" Theological Education
Model are stated in summary form on pages 136-137
2. The actual statistics on the Flanders test outcome in the classroom
experiment appears on pages 266-274 of Chapter 6.
3. The Confucian pattern of education is in direct conflict with the "KhitPen" Theological Education Model. The Confucian pattern of education defines
the teacher/student relationships in terms of absolute loyalty and respect for the
teacher, thus placing domination over interaction in the teaching/learning
process.
4. This expression is usually quoted in the context of the advocates for a
democratic form of government that has its origin from the people, through the
people, and for the people.
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Appendix A
Interview Schedules
The interview schedules are divided into sections for each of four target
groups. They are: Local Church Pastors, Seminary and Bible School Students,
Seminary and Bible School Professors, and Lay Thai Christians. The interviews
were conducted in the actual settings, namely, local churches and seminaries
and Bible schools in Thailand.
A.1

Interview Schedules for Local Church Pastors
Profile of the Interviewee:
Name
Age
[ ] Male [] Female
[ ] Married [] Single [] Other
Current ministerial position
For.
Experience as a pastor
Name of the church
Denomination
Name of Seminary/Bible school attended
Degree program
Year of graduation

Year(s)
Year(s)

Interview Questions:
1).
2).
3).
4).
5).
6).

7).
8).
9).

10).

What was the main reason(s) for choosing to attend that particular
school?
What courses of study do you find most helpful to your ministry?
Why?
What courses of study do you find least helpful to your ministry?
Why?
What teaching method(s) did you find most helpful to your learning?
Why?
What teaching method(s) did you find least helpful to your learning?
Why?
How does the theological training you have received help you in
your ministering and relating to the people in the church and the
community?
Are you satisfied with how your theological training has helped
you? Why?
What do you think the theological education programs should do to
enable church leaders to be more effective or more equipped?
Given your experiences in the ministry, if you were to attend the
Bible school or seminary to be prepared for future ministry, what
kind of theological education programs would you look for? Why?
Do you have any suggestions as to how to improve the current
theological education programs?
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A.2

Interview Schedules for Seminary and Bible School Students
Profile of the Interviewee:
Name
Age
[ ] Male [] Female
[ ] Married [] Single [] Other
Seminary/Bible School currently attend.
Degree'program
[] 1st year [] 2nd year [] 3rd year [] 4th year [] Other
Name of the church currently attend
Denomination
Area of Ministry Anticipated
Interview Questions:
1).
2).
3).
4).
5).
6).
7).

8).
9).

10).

Why did you come to the Bible school? And why this particular
school?
What area(s) of ministry do you expect to be involved in the future?
What course(s) do you find most helpful in preparing you for that
ministry? Why?
What course(s) do you find least helpful in preparing you for that
ministry? Why?
What teaching method(s) do you find most helpful in enabling you
to learn? Why?
What teaching method(s) do you find least helpful in enabling you
to learn? Why?
How will the theological education programs help you in your
ministering and in relating to the people in the church and the
community?
Are you satisfied with how your theological training has helped
you? Why?
What do you think the theological education programs should do to
enable future church leaders to be more effective or more
equipped for the ministry?
Do you have any suggestions as to how to improve the current
theological education programs?
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A.3

Interview Schedules for Seminary and Bible School Professors
Profile of the Interviewee:
Name
Age
[] Married [] Single [] Other
Seminary/Bible School currently teach
Church Denomination
Area of expertise
Interview Questions:
1).
2).
3).

4).
5).

6).
7).

8).

A.4

[ ] Male [] Female

What is your impression of your school and its theological
education programs?
What particular methodology do you most utilize in your teaching?
Why?
Given the churches' diversified social and cultural needs, how
does your training methodology help prepare the students to
respond to the needs?
Do you see any strengths or weaknesses in our theological
education programs? If so, what are they? If not, why?
What are the most common complaints or feedbacks you receive
from the students regarding how the theological programs fit with
their ministry?
Are you satisfied with the current programs of theological
education? Why?
What do you think the theological education programs should do to
enable future church leaders to be more effective or more
equipped for the ministry?
Do you have any suggestions as to how to improve the current
theological education programs?

Interview Schedules for Lay Thai Christians
Profile of the Interviewee:
Name
Age
[ ] Married [] Single [] Other
Occupation
Church membership
Denomination
Have been Christian for
Year(s)
Church involvement.

[ ] Male [] Female
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Interview Questions:
1).
2).
3).
4).
5).
6).

7).
8).
9).

10).

What do you think about current theological education system in
seminaries and Bible schools in Thailand?
What course(s) do you think should be offered or emphasized in
theological education curriculum? Why?
What course(s) do you think should not be offered or emphasized
in the theological education curriculum? Why?
What teaching methodes) do you think should be used frequently in
training Thai pastors? Why?
What teaching methodes) do you think should not be used in
training Thai pastors? Why?
How will theological training programs help Thai pastors in
ministering and relating to people in the church and the
community?
Are you satisfied with current theological education programs?
Why?
What are some of the areas that need to be emphasized in current
theological education programs? Why?
If you were to look for theological education programs or
institutions either for yourself or for other lay Christians who want
to be trained for the ministry, what kind of theological education
programs or institutions would you like to recommend? Why?
Do you have any suggestions as to how to improve current
theological education programs in Thailand?
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Appendix B
List of Names of Seminaries and Bible Schools in Thailand
No.

Names

Addresses

Affiliation

Date of
Founding
1997

Enrollment

1.

South East Asia
Nazarene Bible
College

P.O. Box 213
Klongchan,
Bangkapi,
Bangkok, 10240

2

Bangkok Bible
College and
Seminary

1971

131

3.

Payao Bible
College

1965

127

4.

McGilvary
Theological
Seminary
Thailand
Pentecostal Bible
College
Lutheran
Theological
College
Bangkok Institute
of Theology

203/1
Suksavitaya,
N.Sathom Rd .
Bangrak,
Bangkok, 0500
361 Paholyotin
Evangelical
Rd. Muang,
Fellowship of
Payao,56000
Thailand
P.O. Box 101
Presbyterian
Chiangmai, 50000

1883

102

P.O. Box 2
Udomsuk,
Bangkok 10260
1188 Sukhumvit
50, Prakanong,
Bangkok, 10250
39-43 Vachiratum
3, Sukhumvit
101/1 Bangkok,
10260
P.O. Box 4-114,
Bangkok 10400

Full Gospel
Church

1973

88

Lutheran

1984

76

Presbyterian

1941

70

Evangelical
Fellowship of
Thailand
Presbyterian

1986

63

1960

47

Full Gospel
Church

1985

44

Evangelical
Fellowship of
Thailand

1990

32

5.

6.

7

8.

9.

Muang Thai
Theological
Seminary
Bethel Bible
Institute

10.

Full Gospel Bible
School

11 .

Southern Bible
Institute

99/3 M.7 Ko Sai
Rd. 2, Mae Sai,
Chiangrai
91 Setakit Village,
Bangkae,
Bangkok, 10160
166/63
Prachacheep
Village, Tasala,
Nakornsritamarat,

Nazarene
Churchl
Evangelical
Fellowship of
Thailand
Evangelical
Fellowship of
Thailand

147
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12.

Southern Bible
Training Center

13.

Baptist
Theological
School
Assemblies of
God Bible College

14.

15.

16.

Thailand
Theological
'Seminary
Harvest Bible
Institute

17.

Northeastern Bible
College

18.

Christ Bible
Center

19.

Bangkok Pastoral
Training Institute

20.

Reformed
Theological
College and
Seminary

139 Prachaobkiri
Rd . Muang,
Prachaobkirikan,
77000
433 Suanplu,
S.Sathorn Rd .
Bangkok, 10120
21/500
Suvannived
Village 9,
Sukhapiban 1,
Bangkapi,
Bangkok 10240
P.O. Box 46
Meenburi,
Bangkok, 10510
99/14
Tamanoon2,
Tiwanon Rd.
Muang,
Nontaburi, 11000
23 Ummart Rd.
Muang, Khon
Khean, 40000
14 M.3
Sansailuang,
Sansai,
Chiangmai, 50210
18/25 Ladprakao
Rd . Ramintra,
Bangken,
Bangkok, 10220
542/3148-50
Sinthorn Village
21, Happy Land,
Bangkok, 10240

Evangelical
Fellowship of
Thailand

1990

32

Southern
Baptist

1952

25

Assemblies of
God

1970

25

Evangelical
Fellowship of
Thailand
Evangelical
Fellowship of
Thailand

1988

20

1994

20

Christian and
Missionary
Alliance
Asia Christian
Mission

1936

20

1983

20

Evangelical
Fellowship of
Thailand

1985

12

Evangelical
Fellowship of
Thailand

1988

5
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Appendix C
Thai Syllabus of the "Pastoring a Thai Church I & II"
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Appendix D

Names of the Interviewees from each of the four categories.

Local Church Pastors Interviewed:
1). Tawat Yenjai
2). Kuanchai Chumvised
3). Seksan Tananta
4). Udom Kitiwiriya
5). Neera Kamhaengsong
6). Pasuk Patiburanakarn
7) . Jumpa Rongkaam
8). Wittaya Boondekul
9). Pitanunart Sritawong
10). Maitree Sanwan

Independent
Baptist
OMF
Lutheran
Presbyterian
Assemblies of God
C&MA
Baptist
Hope of Bangkok (Independent)
C&MA

Seminary and Bible School Students Interviewed:
1).
2).
3).
4).
5).
6).
7).
8).

Chauntorn Chaivisedkul
Nantana Boonchote
Pipatana Chaturapanyasakul
Tuenjai Northonglaang
Pramuanpawn Sonserm
Sabapai Tunkaam
Orasa Kaweerum
Surasak Sitananan

9). Mayuree Sirisak
10). Somboon Suwannachart

Baptist Theological Seminary
Baptist Theological Seminary
Bangkok Institute of Theology
Pavao Bible College
Pavao Bible College
Northeastern Bible College
Northeastern Bible College
Bangkok Bible College and
Seminary
Bangkok Bible College and
Seminary
Bangkok Bible College and
Seminary

Seminary and Bible School Professors Interviewed:
1).
2).
3).
4).
5).
6).
7).
8).

Dr. Chaiwat Changmuangman
Dr. Paitoon Hattamart
Nikorn Sitticharitpawn
Butcharin Pootiso
Tatsanapong Lor Suwannarat
Tanapong Saengkuntod
Somsak Choosong
Robert Nishimoto

Baptist Theological Seminary
Muang Thai Seminary
Northeastern Bible College
Thailand Theological Seminary
Christ to Thailand Bible Institute
Theological Institute of Asia
Payao Bible College
Pentecostal Bible College
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9). Suchart Ploywong
10). Suchart Biboribankul

Lay Thai Christians Interviewed:
1). Prisana Sae Heng
2). Sirapawn Lapratanawiboon
3). Santi Kaewpayod
4). Darawan Chookuan
5). Airatha Suetrong
6). Duangjai Kaewklang
7). Ruppawn Pipatanasak
8). Kianggrit Sributtikul
9) . Preeyanon Eksittikul
10). Prapasri Por Wareevutipong

Southern Bible College
Bangkok Bible College and
Seminary

Student
Student
Student
Office worker
Office worker
School teacher
School teacher
Lawyer
Physician
Housewife

2. The most significant items from the interview findings are given
specially in the summary section of Chapter 5.
3. The persons in these groups are described in greater detail in
Chapter 6 where the survey questionnaire results appear.
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Appendix E
Questionnaires on Theological Education Programs in Thailand.
E.1

Questionnaire for Local Church Pastors.

Please mark ( X ) on the most appropriate item . (Choose one)
1.

(
(
(

When a person wants to prepare him/herself for the pastoral ministry,
selection of theological institutions is to be expected. What were criteria
in choosing theological institutions for your theological training?
)
)
)

Institutions that adhere to similar theological heritage.
Institutions that hold as high reputation for producing effective leaders.
Institutions that receive high recommendation from missionaries and
pastors.
Other

------------------------------------------------

2.

(

(
(
(
(

There are numerous courses in the theological education programs.
Some are considered to be more helpful than the other. What courses of
study do you find most helpful to your ministry?

)
)
)
)
)

3.

Evangelism and Church Growth.
Hermeneutics.
PreachinglTeaching Methods.
Theology.
Other

What courses do you find least helpful to your ministry?

(

)

(

) Biblical languages.
) Church History.
) Other

(

(

4.

(
(
(
(

Theology.

There is a number of ways in conducting a class. Some of them are
considered to be more useful than the others in helping the students learn.
What teaching method(s) do you find most useful in helping you learn?

)
)
)
)

Lecture.
Discussion.
Lecture and Discussion.
Other
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5.

(
(
(
(

What teaching method(s) do you find least useful in helping you learn?

) Lecture.
) Discussion.
) Lecture and Discussion.
)

6.

(
(
(
(

Theological education programs help to prepare people who have
dedicated themselves to doing the ministry in many ways. How does the
theological training you have received help you in your ministry in relating
to the people in the church and in the community?

)
)
)
)

7

(
(
(
(

)
)
)
)

Satisfied.
Average.
Not satisfied.
Other

Theological education programs have undergone a certain degree of
change and adjustment in the course of history. In what areas do you
think the theological education programs in Thailand should be improved
to enable church leaders to be more effective or equipped?
) Area of teaching methods.
) Area of curriculum content.
) Combination of both content and methods.
) Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __

9.

(
(
(
(

It has given me the knowledge of the Bible I need to do the work.
It has given me the ability to serve in the church .
It has given me the confidence to preach and teach the Bible.
Other
Mixed feelings concerning the theological education programs are not
unusual. Some people may be satisfied with the current theological
education programs while other may not. How would you describe your
feeling toward the theological education training you have received?

8.

(
(
(
(

Other

There is a growing demand for church leaders to further their studies in
theological institutions. If you decided to further your education , what
kind of theological education program would you be likely to pursue?
)
)
)
)

Programs that help me to deal with contemporary issues and concerns.
Programs that emphasize biblical and theological studies.
Programs that enable me to relate the scriptural truths to realities of life.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
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10.

(
(
(
(

What is your projection for the Thai theological education system in the
upcoming 21 st century?
) Re-evaluating, re-designing, re-thinking, and reform measures are
needed .
) Already sufficient for leadership training .
) Hopefu1 even if current system prevails.
) Other

------------------------------------------------

E.2

Questionnaire for Seminary/Bible school Students.

Please mark ( X) on the most appropriate item. (Choose one)
1.

When a person wants to prepare him/herself for the pastoral ministry,
selection of theological institutions is to be expected . What were criteria
in choosing theological institutions for your theological training?

(
(
(

) Institutions that adhere to similar theological heritage.
) Institutions that hold as high reputation for producing effective leaders.
) Institutions that receive high recommendation from missionaries and
pastors.
Other____________________________________________

(
2.

(
(
(
(

In the work of the ministry there are several different areas a person can
choose to serve. What particular area(s) of ministry do you expect to
serve in the future?
)
)
)
)

3.

(
(
(
(
(

Pastorate.
Evangelism and Church Growth.
Missionary.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __

There are numerous courses in the theological education programs.
Some are considered to be more helpful than others. What courses of
study do you find most helpful to your future ministry?
)
)
)
)
)

Evangelism and Church Growth.
Hermeneutics.
PreachinglTeaching methods.
Theology.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
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4.
(
(
(
(

What courses do you find least helpful to your future ministry?

)
)
)
)

5.

(
(
(
(

There is a number of ways in conducting a class. Some of them are
considered to be more useful than the other in helping the students learn.
What teaching method(s) do you find most useful in helping you learn?

)
)
)
)

6.
(
(
(
(

(

)
)
)
)

Lecture.
Discussion.
Lecture and Discussion.
Other
Theological education programs help to prepare people who have
dedicated themselves to doing the ministry in many ways. How does the
theological training you are receiving help you in your future ministry,
especially in relating to the people in the church and in the community?

)
)
)
)

8.

(
(
(
(

Lecture.
Discussion.
Lecture and Discussion.
Other
What teaching method(s) do you find least useful in helping you learn?

7.

(
(
(

Theology.
Biblical languages.
Church History.
Other

It will give me the knowledge of the Bible I need to do the work.
It will give me the ability to serve in the church.
It will give the confidence to preach and teach the Bible.
Other
Mixed feelings concerning the theological education programs are not
unusual. Some people may be satisfied with the current theological
education programs while other may not. How would you describe your
feelings toward the theological education training you are now receiving?

)
)
)
)

Satisfied.
Average.
Not satisfied.
Other
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9.

(
(
(
(

Theological education programs have undergone a certain degree of
change and adjustments in the course of the history. In what areas do
you think the theological education programs in Thailand should be
improved to enable you to be more effective or equipped leader for future
ministry?
)
)
)
)

10.

(
(
(
(

Area of teaching methods.
Area of curriculum content.
Combination of both content and methods.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
What is your projection for the Thai theological education system in the
upcoming 21 st century?

)
)
)
)

Re-evaluating, re-designing, re-thinking, and reform measure are needed.
Already sufficient for leadership training .
Hopeful even if current system prevails.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __

Questionnaire for Seminary/Bible school Professors.

E.3

Please mark ( X ) on the most appropriate item. (Choose one)
1.

(
(
(
(

Given your experience in the task of theological education, what is your
impression of the theological education programs as a whole?
)
)
)
)

2.

(
(
(
(

Good.
Poor.
Average.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
There is a number of ways in conducting a class. Some of them are
considered to be more useful than others in helping the students learn.
What teaching method(s) do you most utilize your teaching?

)
)
)
)

Lecture.
Discussion.
Lecture and Discussion.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
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3.

(
(
(
(

Theological education programs help to prepare people who have
dedicated themselves to doing the ministry in many ways. How does your
teaching methodology help prepare the students to respond to the issues
and concerns of the church and the community?

)
)
)
)

4.

(
(
(
(

There is a growing global recognition of the strengths and weaknesses of
theological education programs. What do you perceive to be the strongest
point in our theological education programs?

)
)
)
)

5.
(
(
(
(

(
(

Emphasis on theory and practice.
Flexibility and adaptability.
Sensitivity to social and cultural differences.
Other
What do you perceive to be the weakest point in our theological
education programs?

)
)
)
)

Emphasis on theory and practice.
Flexibility and adaptability.
Sensitivity to social and cultural differences.
Other
Mixed feelings concerning the theological education programs are not
unusual. Some people may be satisfied with the current theological
education programs while other may not. How would you describe your
feelings toward the task of theological education in which you are
engaged?

6.

(
(

It helps them to acquire knowledge of the Bible.
It enables them to apply what they learned in the church ministry.
It helps them to be faithful disciples of Christ in the face of difficulties.
Other

)
)
)
)

Satisfied.
Average.
Not satisfied.
Other
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7

(
(
(
(

Theological education programs have undergone a certain degree of
change and adjustments in the course of history. In what areas do you
think the theological education programs in Thailand should be improved
to enable church leaders to be more effective or equipped?
)
)
)
)

8.
(
(
(
(

Area of teaching methods.
Area of curriculum content.
Combination of both content and methods.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
What is your projection for the Thai theological education system in the
upcoming 21st century?

) Re-evaluating, re-designing, re-thinking, and reform measures are
needed.
) Already sufficient for leadership training.
) Hopeful even if current system prevails.
) Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __

E.4

Questionnaire for Lay Christians.

Please mark (X) on the most appropriate item. (Choose one)
1.

(
(
(
(

For average Thai Christians the task of theological education is often
, perceived to be exclusively intended for a few chosen people who prepare
themselves to work in the churches. What is your impression of how the
theological institutions conduct theological training?
)
)
)
)

2.

(
(
(
(

Good.
Average.
Poor.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
There are numerous courses in the theological education programs.
Some are considered to be more helpful than others. What courses of
study do you think should be emphasized in the theological education
curriculum?

)
)
)
)

Theological/Biblical courses.
Non-theological/Biblical courses.
Combination of theological and non-theological courses.
Other_ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
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3.
(
(
(
(

What courses of study do you think should not be emphasized in the
theological education curriculum?

)
)
)
)

4.

(
(
(

(

There is a number of ways in conducting a class. Some of them are
considered to be more useful than others in helping the students learn.
What teaching method(s) do you think should be frequently utilized by the
teachers?

) Lecture.
) Discussion.
) Lecture and Discussion.
) Other

5.
(
(

(
(

What teaching method(s) do you think should not frequently be utilized by
the teachers?

) Lecture.
) Discussion.
) Lecture and Discussion.
) Other

6.

(
(
(
(

7.

(
(
(
(

Theological/Biblical courses .
Non-theological/Biblical courses.
Combination of theological and non-theological courses.
Other

What should the theological education do to help Thai pastors in
ministering and in relating to people in the church and in the community?

)
)
)
)

Emphasize teaching through life example.
Maintain the balance between theory and practice.
Stress the authority of the Bible.
Other
Mixed feelings concerning the theological education programs are not
unusual. Some people may be satisfied with the current theological
education programs while other may not. How would you describe your
feelings toward the current theological education programs in the country?

) Satisfied.
) Average.
) Not satisfied.
) Other
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8.

(
(
(
(

Theological education programs have undergone a certain degree of
change and adjustments in the course of history. In what areas do you
think the theological education programs in Thailand should be improved
to enable church leaders to be effective or more equipped?

)
)
)
)

9.

(
(
(

(
10.

Area of teaching methods.
Area of curriculum content.
Combination of both content and methods.
Other
There is a growing number of lay Christians who consider going to the
Bible school to prepare for full-time ministry. Also , there are those who
study courses in the theological institutions both in Thailand and overseas
with an intent to improve their understanding of the Bible. If you were to
look for theological training either for yourself or other lay Christians, what
kind of theological education programs would you be likely to pursue?

)
)
)
)

Programs that help me to deal with contemporary issues and concerns.
Programs that emphasize biblical and theological studies.
Programs that enable me to relate the scriptural truths to realities of life.
Other
What are your suggestions for improving current theological education
programs in Thailand to prepare ourselves for the challenge in the
upcoming 21st century?

(

) Re-evaluating, re-designing, re-thinking , and reform measures are

(

) Already sufficient for leadership training.
) Hopeful even if current system prevails.
) Other

needed.
(
(
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